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CHAPTER ONE 



THE KRAMA SYSTEM AS SAKTOPAYA 

(An approach to spiritual life : The Krama guide-line 
for self -recognition.) 



(352-480) 

Mature and metaphysics of the spiritual approach £-352) - 
Precise meaning of Upaya (353|) - Knowledge as the basis of 
the Upaya (3ff>) - The chief purpose of redemptive knowledge 
(Upaya (363) - The Krama Concept of Liberation: A synthesis 
of Bhoga and Moksa (370) - Two relevant sub-features of 
liberation (37?) - Upayas as Samaves'a and Jlvanmukti (37g) 
Visarga as Samvesa (39:) - Comparative analysis of the 
four Upayas (383) - Points of agreement among the four 
Upayas (386)- Divine grace as the sole source of instrumental 
cognition (396) - Competent and right teacher is a necessity 
(Guru-satatva) (4QB.) - Its subclasses and their relation to 
s'aktipata :The defining features of Saktopaya as signified 
by its difference from other Upayas as well as by its 
numerous appellations (42)0) - Jnanas'akti's bearing on 
Saktopaya: An episteraic analysis (418) - Nine features of 
Saktopaya described as Prameyas (4£0) - Purgation of determi- 
nacy (Vikalpa-Samskara) (422) - Buddhist impact and the 
process of Vikalpa-Samskara (42 9) - Bhartrhari as the 



original author of the "basic idea; His Sabda-Samskara and 
oahdapurvaycga vis-a'-vis Vik alp a-S arnskar a (43?) - Principal 
of right logic (Sattarka) (442) - Sattarka as the supreme 
aspect of the Sadanga Yoga (449) - Code of integral and 
instinctive worship: K alpi tare a-dy sn adar ah* (452)- Four 
sub- types of worship (454) - Real Japa: Constant reflective 
av/areness of self -divinity (456) - The spiritual rationale 
of worship and Japa etc. (457) - iviantra: Self -Revelation 
(458) - Problem of purity and impurity in relation to 
consciousness: Status of ^aiva scripture examined (459) - 
The Krama versus other sister systems: An analysis of the 
traditional Krama attitude (465) - The ria£ of the cycle of 
av/areness: Samviccakrodaya (468) - Multiplicity of 
approaches; A special a feature (471 ) - The discovery of 
one 1 s potencies as a means to self discovery (471) - The 
expansion and contraction of the absolutic agency (474) - 
The practice of blooming condition (476) - Medidative 
accent on cognition (478) - Conception of the absolute: 
Originality of the Krama approach (479) - Conclusion: 
Aesthetic margins of the Krarna Theory (480) .J 



35° 

^ 68 t. «M1** tne mUmw or 

L ' ldo * 113 '' of «* — «*» «* 

pure cognition, while t>i»™ 

lit, Ho d0U,,t « *~* tf pro-aM- 

H0„^, . traneo.ndenta! ^ 

0OnMlOUMMM *• »9— to b. unltlve „.l B(l 

^ « e„n Ideolo*.,. m lliwatlon . 

oriented. And .t this point, «n ^ „ 

aii the Indian philosophers 

'f*? "rtwm^^, JTfrvfs- 

Bua3.(V),l.p p .3g 7 8 



353 



can "be split into two groups. One group is constituted of 
those who somehow feel that freedom is something remote 
from us and every one of us ought to harness all spiritual 
fervour and intellectual stamina to attain it. The Nyaya- 
Vaisesika combination is the most coherent representative of 
this group. The second group consists of others who con- 
sistently believe that the freedom, the crux of spiritual 
life, is something which everyone of us, without exception, 
is possessed of right now; but, which remains unrevealed 
till the ignorance that obscures it is dispelled. 1 The removal 
may be effected either through training of the mind culmina- 
ting in Yogic intuition or through this intuition directly? 
This, i.e. the second group, incidentally enjoys the 
patronage of some of the most dominating systems including 
Advaita Vedanta and Kashmir Savlsim. The burden of the 
foregoing lines is to throw into relief the transcendental 
dynamism of the Krama system by inquiring into the 
method, approach or technique it employs and advocates 

Anuttarastika, Abhinavagupta, Verse 4. 

2. The two phases bear close resemblance to what Kant calls 
"Empirical apperception 1 * and "Transcendental apperception" 
and which stand for unity of consciousness at empirical anl 
transcendental levels. Both are the necessary conditions 
of experience as such and the ultimate foundation of the 
synthetic unity of experience at their respective levels. 
Cf „ Critique of Pure Reason, A. 106-8. 
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for recapturing and bringing bo the focus of conscious- 
ness the missing but immediate spirit of freedom, the 
being of our being. 

In the over all context of Indian Philosophy we 
notice three broad approaches to ideal life, that is, life 
of spiritual freedqm r cognitive ( J nana -mar ga) , moral (Karma- 
marga) and emotional (Bhakti-marga); Different schools 
appear to have varying preferences and there is ampin evi- 
dence to demonstrate that they ev differ about mutual 
Compatibility of these approaches. Whatever be the case, 
one thing is quite certain that these three have differing 
forms as is indicated also by their individual nomenclatures^ 
In the cognitive approach the ideality aimed at is ought-to- 
be, in the moral it is ou#*b-te-do, and in the emotional 
there is no ought, 1 J* w^OA &*, fctate jWi&mb- ! ;3^^;ag^ 
It would be, thus, evident that ought is the axis where all 
the approaches ooMttge, either positively or negatively, 
An ought-to-do is something primarily essential and is to 
be realised through human agency; whereas, an ought-to-be 2 
is that about whose existence we are ex hypothesi assured 
from the outset of our spiritual pilgrimage, but which calls 
for a further cognitive process of reflection entailing the 
purification of mental constructions and facilitating to 
come in the closest contact" with that ideality.. ^y reflect- 
ing upon the objects, which are ideal in nature, as forms of 



1« PLL, 9.161 
2. Ibid. 



355 

that ideality 1 one is able to see through it. in emotional 
approach no » ought* can be conceived because the emotional 
spurt floods the entire being. More often than rtbt, the latter 
two approaches have been contrasted and found to be mutually 
anomalous beoause of their irreconcilable emphases. The 
emotional approach pertains to Absolutic or Divine immanence, 

whereas the cognitive approach refers to the Divine transcende 

2 

ce. It, however, will be shown in the sequel that the 
Krama system, though approximating to the cognitive approach, 
excels the same in that it reconciles the two extremes of 
immanence and transcendence by viewing the reality as trans- 
cendent-immanent. The Krama would even go to the extent of 
positing the subordination of paths of action and emotion to 
that of knowledge. Such a stand also makes it possible for 
the Krama system to take a synthetic view of all the spiri- 
tual pathways as forming part of one integrated scheme and 
not as Isolated events. Though, in so doing it (the Krama) 
■ever gives up its original demands on a priori intuition as 
the only way to recognize (Pratyabhi Jnana) the real self. 

Before proceeding further let a few possible enigmas 
be settled. 

Bhas.(V),I,p.24. 
M.M.P.,p.iO 

2. ELL,p.l70. 
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It wilJ be 3een later that the whole Kashmir 

'saiva monistic thought envisages a comprehensive scheme 

1 *' 

of spiritual approaches (specially four) that make the 
ideal realised. The entire scheme is cognitive in nature 
by virtue of its being a route to the cognitive freedom 
and, for that matter, freedom of consciousness. All these 
approaches set out varying grades of self-reflection. Each 
stage is distinguished from the preceding stage in "terms 
of its greater success in spiritually analysing the datum 
that always come 3 to us in a complex form. 3Saa final stage 
is nothing but a fulness of self-revelation (aham-anubhava) 
and self-reflection (aham-paramarsa) . While the total 
scheme, it may be noted, is cognitive in structure, the 
'Saktopaya, the traditional way of presenting the Krama 
system, is recognized as suoh by its prope r name (Jnanopaya) 
in the system's literature., We shall study the ensuing 
implications at its appropriate place. However, a question 
may be put. Is it not absurd, in view of the Krama system's 
uncompromising monistic attitude, to speak of the way and 
the goal as two? 'Vhen there are no relata, how can we 
talk of relation binding the two ? To the Krama system, 
such an antimony is an exercise in polemics and in no 
way affects the Krama position. Spiritual approach aa an 
embodiment of human agency and conscious effort (atraiyah 



1. Anupaya, 'sambhava, Sakta and Anava — are the four 
Upayas. 



357 



pirrusakarah) 1 has little significance. Any value that can, 

in any case, be attached to conscious effort is to reckon 

it as an auxiliary. But as a part and parcel of the overall 

transcendental framework of cognition and cognitive freedom, 

it is but imperative to conceive of a cognitive approach 30 

as to restore to indwelling self its true nature as freedom 
2 

of eonsciousness. But, then, what was the necessity of 
enunciating a hierarchy of spiritual pathways if cognitive 
freedom is necessarily uniform and unitary in nature? To the 
Krama system the answer lies in the very nature of the reflec- 
tive process. 3 It has already been said that the cognitive 
freedom, by the very fact, is reflective and reflection invol- 
ves stages. Hence the hierarchy does not so imich refer to the 
cognitive freedom as to the stages in re fleet ion. Be sides, there 
is another reason also that lay in the phenomenon of the his- 
torical geniuses of the system, particularly Abhinavagupta, 



1 * *J*Jf*T WT^I?^fif^NTcr^ ^r^ejfcjZjEfr RIRfS^Rj^ 

Bhas.(V),I,p.21 

V.Bta.19. 

s^rn <r?jsnfc ^r^rr e^f^wr^T^-rs^ i 

T.A.V. ,on the above. 
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such a predicament. Beeauee ideal tm* 

uoe iaeal freedom means absolute 
dynamism, Even t'np »r> «-.n j 

-a ™ ao-oalled duality consequent upon 

aelf-obscurity ,. an outcome of the spontaneously 
*M la teehnloaHy etyled aa ?irodhara . ^ 
enplnoal suhjeet the world o f extinction exists, M ths 
3a»e appears as pure ^ r „ „ „ ho 
the eateries of spaee, tiae am inteUeot. The spiritual 
approach of reflecting upon the not-self as self (. hlo h 
it really ia) is advocated for ons unier hondage, hecause 
freedom is not seething distant in apaoe and though 
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it is made to appear distant oy the Uifcerremtioii of apace 
and time* 1% i-3 Tiaique in the sense that it looks upon the 
sense-experiences etc. as aid to freedom which* according 
to athers hind the self 1 . It is because the ideality ani 
its? spontaneity, the absolute and Its dynamism, the cons- 
ciousness and its freedom cannot he isolated ontologically. 
The entire objective phenomena stem from the / 3akti or 
dynamism of the supreme reality which has been called 
Ideality. Through the ontological analytic activity of 
the Absolute they appear apart, but the moment this divisivi 
tendency is transcended the ever-resplendent unity shines. 
It is why an HpSya is identified with the absolute power 
(3aUi) .^ich is nothing but the state of being reflec- 
tively aware of one's true self. As a logical consequence, 
when the 'gafcti is realized the true self stands discovered; 
The Spanda conception of 'Sakti-Gakra-Vilcasa (expansion of 
the cyclic dynamism of the absolute) has been probably 
inspired by such reasoning. 3 It also accounts for the 



H.M.P.,p.14 
T»A.1,205-6;also see I.P.K.1 . 1 .3; V.Bh. 20^-21 . 
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hierarchy among the approaches. ?he stage, which embodies 

the highest type of self-reflection where it is ccmsfcantly 

aware of its pure nature, is said to be close r*'to the 

Ideality than that which proceeds wltis gel f -awareness 

but has not yet been able to shalce all the accompaniments 

of f o 1 One can easily think of a number of grades between 

the two extremes* This, again, explains the reason behind 

diversity of philosophic systems which in fact represent 

2 

the various stages of freedom of consciousness 
3 o KNQ^LSTC'S, _A3 j?H3 . BASIS _ J3F JP^B UF AYA : 

Thus what is called a spiritual approach is basi- 
cally cognitive in its contexture. If w* leave out Anupaya 
which is the cognitive freedom per se f the self-re flection 
as such assumes thn Corms of the three Upayas, vi*«j 

'gaabhava, 'saita and Anava owing to emphasis on its monistic, 

3 

mania tic-cum-dual is tic and dualistic aspects respectively* 



^"^ft^t ^^R'^fMw ii i »a» 1.91 

3HTzf^ftT9 FTWW^tseRT ¥tf^ U lbid # 4o?7'3, also 
see Bhaso(7) f II f p-222 J T.P.?^. t ITI f p^65; * <mtft\ 

efffT £f q^TO v^*? % "by the present author^ d.T. , 

10, 2, p. 94* 

2o ^irfq^T; ^#|fVWW : ? Jtr |8f ilaft of it • Ai 1 ? 209 $$ *£ # T* , 

% qre^rt f* f^ftf amw Pqrik i 

Quoted f T.A*V. ,I f p. 248. 
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The toupaya airaply marka the genifch of apiribual realisa- 
tion, otherwise it is not an Upaya in the literal 3en3e, 
a a its very name (ant upaya = no upaya) implies * Thug all t 
fourfold cult urea of the mind signify the spiritual levels 
of the aspirant* The author of the Spanda-ferikas echoes 
the common 'saiva attitude when he says - "The Yogin should 
always "be exceedingly more enlighten el and awake after 
observing the whole universe of objectivity as an embodi- 
ment of idea. He should concentrate on this place and 
then he will not be troubled by any not-self. « According 
to Xseinaraja, the author of the jlr^aya commentary on the 
,3panda-tearikas » all the fourfold disciplines of self- 
re cognition are implicitly suggested by the verse. 3 He has 



1. Sp.X.44. A130 see Bhas.T , n * ?44 ; Tb. 7*13* 16, 

^^Tf^VrVlWr iff* I Sp.N.P t 6>l 

This compares well with the following statements of 
Mahe'svarananda where he interpretes the fourfold classic 
fi cat ion of the scriptural subject-matter as not only 
corresponding tOjbut also being necessitated by .these 
types of redemptive knowledges 

i f£«lT^£ I Ibid, p. 178. 
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elsewhere elaborated what f ;he3e Upayas are like 0 These 

tJpayas (tome within the bigger framework of the four Upayas • 

But their main advantage is that they focu3 the attention 

on the processes and techniques a3 inherent in each (Jpaya* 

Hi3 catalogue of TJpayas includes inter alia the Yikalpa- 
s / 
Kaya (emaciation of thought-cons; ruction) 9 Sa vti-SaTiko oa- 

of 

Yikasa (enfoldment and unfoldment/^potential freedom), 

Vahaccheda (cutting of the processes of Prana antf Apana) 

and Adyanta-ko ti-nibhalana (esoteric introspection of 

primal and final ertermities) He adds one more to his 

li3t, vis., recurring reflection on the five-fold for t 

3 

of the Absolute's dynamism as characterising one's ovm 
indwell i.ng authorship. These upayas are directed to but 
one goal/ i.e., to recognize, to unfold the consciousness 
as the very centre or nucleus of Reality (*JIadhyabhuta) . 

All this instrumental cognition i3 never realised 
as distinct from the two aspects,- i.e., l I ( and 'this 1 - 
3Ubjeet and object,- of the 3elf. These two aspects, in fact, 
mark out the inner and outer manifestive processes and the 
distinction between them is simply a matter of empirical 
truism* ^ Thus the entire mechanism of 3elf-redeeming 



1o P.Hr 0 , pp. 82-83. 

P.Hr.28; cf .Introduction, ppJ8-19« 

*lTzft I Ibid,p 0 82. 
4o M.M.P.,p.160. 
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recognition culminates in occasioning the self-rcaliaation 
by transforming the distinctive consciousness into the 
harmonious one. The Kraraa gy steal la particularly amenable 
to such a viewo^ 

4 . IHB CHEEP PURPOSE OP REDEMPTIVE ffiOTO3r)GB (UPAYA) ; 

The main job of redemptive knowledge Is to shatter 

ignorance that causes bondage • The ignorance is twofold— 

Intellectual or cognitive (Bauddha) and spiritual (Paunsna 

or Paurusa) 0 The first originates when the soul has been 

involved in mundane existence under the spell of Karma and 

Mayiya Malas and consists in irresolution or indecision 

(Ani'scaya) a?ad mis judgment or carped judgment (Viparita- 

niscayatmakata) 0 Ths geconi, i.e 0 . Paurusa, prunes under 

6 is 

the name of Anavamala, which^eit Vnir the lo3s of the self's 
freedon of consciousness or that of the consciousness of 



U cfo I.P.K. 4»1p12; St.V.1%16 

2. of. utpala Taisnava quotes the follo?ri.ng verse from his 
own Bhoga-Moksa-Pradipika in his Spanda-Pradipika on 
:sp. K* pp. 49-5$; 

3o T*S.pp.2-3^ 

4. &f ♦Abhi # poo306-31 1 for detailso 

5. T.Ao 7., I, pp. 55-57. 

6. Anu is the technical term for mundane soul. 
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the freedom of the self and as such amounts to the loss 

1 

of the very tring of the self. The spiritual ignorance 
being of the nature of mental construction (Vikalpa) and 
self-limitation^ is more fundamental , since it results in 
genesis of the mundane existence and meshes of transmigra- 
tion^ It is the removal of the spiritual ignorance only 
that carves out the way to self-realization. Such an 
elimination is made possible by taking recourse to the 
initiatory processes etc*(Diksa etc.). The intellectual 
i^iorance, though next in fundamental importance, acquires 
all the more significance from the angle of spiritual 
procession. Because in the presence of Intellectual igno- 
rance the elimination of spiritual ignorance is of no 
significance. 3 Moreover, the initiation also becomes 
infructuous, if the intellectual ignorance consisting of 
mis judgment is not uprooted. It may be noted that spiritual 
initiation in utter isolation from the true Judgment is 
no\riiere advocated in the system. 4 In other words, ne may 

T.A.1.24 

4. The initiatory processes etc. are incorporated within 
AxiavaHJp^yas etc. for details of. T.A.I, 231, M.M.P.,pp. 
45-176; Introduction by Gopinath KaviraJ to Kala- 
Siddhanta-Darsini, Haranacandra Bhat^aoarya, Calcutta, 
p. 6. 
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recall, fc&e intellectual ignorance refers to ratioci- 
native knowledge whereas the spiritual ignorance to pure 
Yogic intuition, a divine flash, aa their reapective dpposits 
concepts. While the latter is more basic, the former is 
more convenient to begin with, 4 Owing to the ri3e of 
intellectual enlightenment the Intellectual ignorance 
disappears and the soul attains to a sense of unity ^vith 
the SujX erne Awareness even during the span of wofldly 
existenceo ? What is called ins fcr amen tal knowledge or 
redemptive cognition (Aupayika Jnana) is that which 
concerns itself with the removal of intellectual ignorance 
by transforming determinate and logical existence into 
indeterminate and alogical transcendence. These various 
proces3es, though in themselves forming part of a bigger 
whole * chalked out by the gaiva Monism, go by the specific 
names of 'sambhava and the like and mark out the gradual 
process of self-achievement </ f Thus, though the Upaya as 



2. -foam ^ ZRT -^Wif'W I 



366 

such is one and unitive, Its different modes as 'Sambhava, 
Sakta and Anava are said to be consequent upon the triad 
of ignorances, i.e., Anava, Mayiya and Karma respectively} 
These names one themselves to the predominance of one parti- 
cular aspect, otherwise their overlapping nature cannot he 
2 

accounted for. 

But the Awareness admits of no distinctions and 
it is the supreme awareness which we aim at unmasking. If 
variety in respect of the spiritual approach is conceived 
of, the variety with regard to the approachee,' i.e. awareness, 
would of necessity follow. Such a contingency was anticipated 
and countered by Vamanadatta in his Samvit-PraKasa prior 
to Abhinavagupta 3 and in the Vimarsinl by Abhinavagupta 
himself . The upshot of their contention lies in recognizing 
the fact that the self-revelation is the self-realization 
which is the prime end of every pathway and is identical 
with self-repose. 4 It cannot entertain distinctions. 
In fact, the Upayopeya-relation is conceptual and hence 
admits of variety. Otherwise the means (Upaya) and end 
(Upeya) being of the nature of pure cognition are ldenti«al. 

n *u mreff tar^oipf? s.sjvnoe 

M.M.P., pp.147, 152. * 
8. T.A.V. ,III,p.467, also cf.M.V.T. 2.25 

B bas.(V),I,p.356 
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This probably remains a potential "basis behind such cate- 
gorical statement as this that despite the emergence of 
threefold Upayas through free exercise of powers of volition, 
knowledge and action, the self -awareness keeps absolved of 
distinction, 1 

A slight digression. The word Samavesa too (lit, 
complete immersion) has been frequently in vogue as a sub- 
stitute for the word Upaya # Does it, therefore, suggest 
the identity of the two ? Not so exactly, Upaya is the 
secondary sense of Samavesa* Thus the fourfold or tripple 

division of Samavesa into Sarabhava etc*y follows from the 

2 - "*■ 

fourfold or threefold instrumental knowledge* ' Samavesa is 
the way in which the Identification of the self with the 
Supreme self is achieved. The complete and total absorption 
or submersion of the mundane self into the Supra-mundane 
self is the essence of Samavesa* The superiority of subjec- 
tivity or self is concomitant with the inferiority or 

* 

subordinacy of not- self ♦ This pre-eminence of true self is 
consequent upon the elimination of ignorance of the 

■ 

T.A.V.,I,P.202, Also see 
pp. 188, 193. 

2. rnrrft Frra^n?rn3 fffTW wc^rf mvft* rtwf "*> 

T.S.p.7;also cf .M.$ V.1.996 
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Gitartha-Samgraha, d um, , 
Bha8 -( v ).II,p.258. 



objectivity of its affiliations and help it become recog- 

as 

nizable^/but an enlargement of the self. It is the Fourth 

AN 

(Turya) stage. The other type is definitely superior 
and is free from all egoistic touch and abounds in indeter- 
minate consciousness, i.e., inmediacy. It is, therefore, 
called as Turyatlta, i.e., one transcending the Fourth. 
Gall it Samavesa or Samapattl- it remains the focal point 
of the entire spiritual adventure. It is in order to attain 
this universal sublimation of one's conditioned being 
that the cognitive mechanism acquires the name of a specific 
Upaya* in consonance with the extent of spiritual attain- 
ment. It denotes the quality of Samavesa conditioned by 
such an U pay a. 2 

The foregoing discussion merits a few words more 
regarding the Krama concept of liberation before proceed- 
ing ahead. 



T.A., 3,272 

2. Bhas.(V),II,pp # 257-53, I.P.V.V., III, p.392; 
P.Hf. 90-91, S.St.V., p. 118; also see 

Sp.N.,p.64. 
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5 . THE KRAMA OONCSPT OF LIBERATION - A SYNTHESIS OF BHOGA 
AND jggA 

In Krama the concept of Mfcksa, in axiological terms, 
happens to enjoy the highest metaphysical status. It tacitly 
implies the supremacy the Krama concept of Ntoksa enjoys not 
only over other mundane or supra-mundane values, hut also 
over corresponding ideals in the allied and alien systems 
alike. 1 This is the chief purpose of entire metaphysical 



1. Jayaratha In his Vlveka on T.A.4.30-31 takes it to himself 
to examine and refute the theses of other systems in res- 
pect of liberation. Taking his cue from Abhinavagupta 1 s 
use of 'etc. 'Cadi in Vaisnavadi) he brackets all the four— 
Vaisnavas (possibly Paricaratras), Brahmavadins (perhaps 
pre-STaAkara) , Vi jnana-vadins and Vaibhasikas -to gather 
and then includes the Nyaya system as well. He surmises 
the first two do not cross the borders of the Savedya 
Pralayakala stage of the subjecthood while the last 
three that of Apvedya-pralayakala. Without going into 
unnecessary details and repeating the idea in so many 
words, such a comparision only means that the liberation 
arrived at through the pursuit of these systems carries 
little value. For, it fails to stand the most basic test, 
that is, it cannot totally and finally eliminate igno- 
rance which is the crux and cause of the fettered 
existence. Reference to two types of Pralayakala has 
been sought to make the idea clearer and more lucid 
because Pralayakala is not free from the Jbinding influ- 
ence of the ignorance called Anava and Karma (and in 
some cases Mayiya also)* Thus the possibility of recurrence 
of transmigration always dreadfully hangs over. Vide 

^ TOf^R flfwwf Wf*w l t.a.v.,iii, 

p. 35, and WffT ftS&U ^i ftffW/ tfonv? SWTOt H 

*Ji& Sfff 031 %qc^^TR I lbid # p.36. Because the worldly 
career cannot be written off unless the Anava Mala has 
been completely eliminated. However, we do not propose 
to take up Jayatfatha' s argument in the above discussion 
which purports to be brief • Moreover', ^ Jayaratha 1 s criti- 
cism of the other systems 'is not exactly to the point and 
defence of his own is actuated more by his fancy for the 
doctrinal superiority than for a scientific scrutiny of 
the opponents 1 views* 
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transce^s^o^^metio.es thesis, 
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which is immediate, a-logical, non-relationaly and - 
therefore indeterminate. 1 As a fundamental datum 'Sa'via 
monism posits that the Reality is absolute, total and 
perfect. Its bifurcation into metaphysical and ptjBlcal 
orders is at most, pragmatic, expedient and conceptual and 
holds good only in relational contexts. As a logical con- 
clusion, this tumultuous life that is the world and the 

liberation that is transcendence are not opposite concepts, 

, 2 

instead, they are the two sides of one and the same coin. 

The world is liberation in a changed perspective. The only 

difference that gave to them separate semblances/ viz. , 

3 4 

Samkoca ( self -diminution) , now vanishes. Due to Samkoca 
the freedom and consciousness , intrinsic to the self deter- 
iorate into the limited capacities for freedom- consciousness 
and cognitive freedom, thereby leading to a sort of self- 
negation. But on the disappearance of Samkoca, the 



qF ( *n?q* ^* T * * : 

T.A.V.,III,p.96. 

2 tfrf^rmT fs msm: i 

M.P.(T). 7.18-19. 
Ibid, 22. 
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deteriorated and pigmized personality sprouts into a 
full "bloom. As a necessary outcome of the perfect self- 
enlargement the phenomenon of self-negation is replaced "by 
the fact of self-aff irmation, 1 This is the purport of 
the phrases like self -reflection or self -recognition 
(Aham-pratyavamaysa or aham-pratyal^hi jnana) . The perfection- 

# 

consciousness, therefore, is "by implication absolutely 

divorced of dependence, expectancy or the like. Thus true 

freedom consists in recognition, that is, realizing the 

2 

universe of discourse as it really is. This is possible 
only when the network of self-contraction, the progeny of 
logical thinking/ 4.g., the mundane world, fades into 



1. 



2 * 



Jayaratha has it that/ despite the affinity of 
"behaviour between the "bound and the liberated 
there is a striking distinction in their rela- 
tions toward objectivity. While the emancipated 
perceive the objects as their own ramifications, 
the bound take them as isolated from them not 
only in point of nature hut in point of 
existence too. Vide T.A.V. ,III,p.240. Also 

I.P.K.4.1.13. 

For a comparision with the Spanda view, read the 
following extract from P.Hr. pp. 45-46: 

^fW^#^n^™ M M .P.(T) 9.14. 
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nihility once for all 0 This is a difficult condition 

to comply with, but there is no other way out. The criterion, 

for xfc such a value -experience, therefore, must need be 

an inculcation of a synoptic vision consisting in the 

synthesis, or more accurately, harciony, of the enjoyments 

characterizing the world and the transcendental experience 

defining the liberation or freedom (Bhoga-Moksa Samarasya^. 

This must be the minimum presupposition of any definition 

of absolute perfect ion /'All this is my manifestation 

(Sarvo Mamayain VibhavaJi)^, is the characteristic way of 

3 

expressing the experience of ultimate value. Such an 



M,P.(T),7.39-40 

2. ^ ^ cTfqT: htwt: ^t^trt ■tftyftw* a: I 
a w hh: «t nf*r: a w TO h 

efcT 41iWl^r«HHft«Wl it^sfq RT^TT^T R^TT^f 1 * 

M.M.P.,p.l34. 

3. The unity of Bhoga and Moksa was not quite untoiown 
to the Buddhists of the Sahajiff mystic sect. See 
for details B.S*S. ,I,p # 252 # 
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outwardly impossible criterion takes its origin in one's 
capacity to discern the inner meaning of the two.^Such an 
idea of freedom has been variously styled as Yamali Siddhi 1 ^ 
(twin accompalishment) , Cidahladadvitaya-Samarasya 2 (harmony 

m _ - 3 

of consciousness and bliss) and Sambhuya-Sarvasarnya-Svabhava 
(unity of cosmos taken as a whole). This frequent talk 
of harmony, synthesis and unity in unequivocal terms 

brings home to the reader the true character of the Krama, 

t 

and for that matte v the Saiva^ idea of Moksa as emphasizing 
the basic role of self-af f irmation # 

This represents a milestone in the history of Moksa 
in the Indian Philosophy* The Samkhya, Vedanta and Nyaya 
do not go beyond a particular point # The nature of Moksa is 
defined in terms of Kaivalya "by the Samkhya, of Nirodha 



ir^T^tqr ^T^tftifs; .... qt^i?r«T T i^venTq^mt- 

M.M.P 4 ,p.l72. 

2. Ibid, p. 173: Significantly, Moksa is linked with Cid 
(consciousness)- aspect while Bh'oga with Ahlada 
(bliss) ^ 



3. qg; y^qgr^HT^T ^T^ST^TrTf^T^rte^ I 

Ibid. p. 174. 



by the loss,, of Svasthata by the Juyaya and of Avidya- 
nivrtti by the Advaita Vedanta. Among these schools zt the 
process of self -realization is more or less the *same in the 
broad sense — discriminating between the self ana the not- 
self y distinguishing or isolating the two* No doubt, all 
of them have independent notions of the nature of the self 
and the not-self and the underlining process of their 
interaction, but they are unanimous with regard to the 
emancipation or self-realisation being consequent upon 
our distinguishing the self from the not-self. The entire 
psychophysical complex and mundane world constitute the 
not- self which Inheres or Is reflected in or superimposed 
upon the self as the case may be* Hence the differenca 
between the two either consists in negation at some places 
or amounts to negation at others. MUkti, therefore Is the 
negation or sublation of the not -self. 

But in the Krama, and for that reason in all the 
monistic schools of Kashmir skivism, the self -realization 
consists in harmonizing these two opposing points. It is 
a unison and synthesis of two factors and rules out the 
negation of the either. This clearly lays down the founda- 
tion of the sublimation of the mundane experiences into the 
pure and transmundane ones* Each level of experience marks 
a step towards self -realization. Kraraa goes to posit this 
very self -achievement where both objectivity or this-ness 
(not-self) ana subjectivity or I-hess (self) stand true 
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and realize their essence in mutual harmony and unity. 1 
5-A. TWO RELEVANT SUB-PEATUHBS OF LIBERATION 

The Kraraa criterion of Moksa as a synthesis of 
Bhoga and Moksa necessitates a brief consideration of two 
other points, ancillary in nature hut of great significance 
The reflection on the nature of Maya { Maya-Svarupa-Paramar sa) 
and the reflective realization of succession (Krama- 
Paramarsa) as form of the self are the tvio points at issue. 
Since the Absolutic resplendence is a plenum and suffers 
no gaps, the fact of its being involved In the intrinsic 
nature of existence in all its realms cannot be questioned. 
Thus, whether it is the world of Maya or trans-Maya, it is 

enlivened by the Absolute, a clear grasp of this fact and 

discovery 

consequent^ the true character of nescience as an aspect 

of the Absolutic functioning Is nothing short of Maya. The 

ideal is not something distant but attainable during one's 
2 

life time. The other point relates to the fivefold 



1WR , - 1 I.P.V.V.,IIl,p. 3 
Also see 3cn^5iT $T ^"T, r D.S.XI-l.pp 49-50 



M.M.P, pp. 49-60. 



absolutic agency which, though trans-sequential in Itself, 
involves extremely minute succession while in operation. 
Being able to catch this minutest succession characterizing 
the Absolutic functioning is to become emancipated^ Since 
the individual and cosmic self, or the Microcosm and 
Macrocosm, are essentially identical, the reflection on 
the absolutic authorship of the five acts equally belongs 
to the aspiring soul. Hence this boils down as self-reflection 
which is but liberation, because to be reflectively aware 
of one's essential being is to taiow oneself. This point has 
been further enlarged upon In the course of our enquiry 
into the dynamic absolutism. 

5»B. UPAYAS AS SAMAVESA AMD JIVaNMJKTI 

Let us revert to the theory of Samavesa, Samavesa, 
which is one with Jivanmukti, secondarily stands for an 
upaya also, as has already been seen. In the sequel, there- 
fore, the Samavesa too is categorized In a fourfold manner 
conforming to the fourfold classification of Upaya into 
Anupaya, Sambhava, Sakta and Anava etc. Beginning from 
the last, each one leads to the preceding one upto the 
first, which alone is considered to be the direct way to 
salvation. According to Dr. Pandey the process of - 



M.M.P,,p,109 
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submergence appears to be a complete reversal of that 
of emergence.* Or, to be more accurate, the process involved 
in the spiritual release is converse to that of Abtiasa or 
manifestation. External izat ion of the internal, and inter- 
nalization or withdrawal of the external mark out the pro- 
cesses of the universal unfolding and enfolding respectively. 
Thus, to put the matter precisely, Just as in the course of 
successive manifestation of Ananda, Iccha, Jnana and Kriya", 
each of the preceding leads to that which immediately follows 
so in the course of the gradual submergence (Kraxna -Samavesa! 
these very absolutic aspects equally merge into one another 
in the reverse order. Because emancipation really consists 
in withdrawal of the individual into the broad fold of the 
Universal Self. It is quite obvious that Anupaya relates to 
Ananda-aspect of the Godhead, 'Sarabhava Samavesa to Iccha, 
/ Sakta- Samavesa to Jnana and Anava-Samavesa to Kriya. 



1 # See Abhi., pp. 312-313. 

2. Anupaya is the technical term for denoting the Supra- 
instrumental state of cognition in the general 
context of the Upayas. In the context of Samavesa it 
should have been styled differently. The use of that 
word has not been sought following the general 
practice of the original 'Saiva authors so as to avoid 
a pedantic look. The Vatulariatha-Sutra, however, terms 
it as Nistaranga-Samavesa (Lit., unruffled or 
transquil immersion) # See the Vrtti, V.S., pp. 13-14* 
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Excepting Anupaya or Nistarahga-Samavesa, as it 

is te clinically called* the three Samavesas, namely, 

'Sajnbhava, Sakta and Anava respectively owe their genesis 

to the'sambhu (Siva), 'sakti (the absolutic power) and Ami 

1 

(the individual self,}. Their specific nomenclature owes 

itself to such a relationship. This semasiological approach 

unearthing the Samavesas 1 relation to their priuses is 

semantic ally and theoretically different, he it no ted, from 

the previous one which relies on their nexus with the 

absolutic powers ^namely An and a, Iceha, etc. These powers 

serve to activate the respective Samave'sas that are mutually 

so related as to strengthen each in succession. Similarly 

the presentation of U pay as as embodying the Siva, Saktl 

and ^ara (Anu), appears to have been inspired by the same 

attitude. It would appear from a close insist into the 

system that the above view is equally applicable to the 
2 

Upayas as well. 



Q,uoted,T.A»V,I,p.255. 

See also p.206. 

2 # It is not proposed, for fear of irrelevance, to enquire 
into the sub -varieties of Samavesa which have often 
been accounted to be as many as fifty. For details, 
however, see T.A.I, 186-87, T.A.V. , I, pp. 215-16, 2S0; 

Similarly some other sub- varieties have 
been ^enumerated on account of the Samavesae* corres- 
pondence to the levels of experience, e.g., wake, sleep 
etc. See M*V.T, 2.26, For a critical study, see 

srr mjwrt ^w^q ; , s *s . , 20 , 1 , pp, 109 -110 . 



Gf. T,A.V,I, P# 255, 



381 



5-0. VISARGA AS SAMAVSSA 

An analytical study of the Tantraloka 1 s treatment 
of the concept of Visarga and its threefold division into 
"Samabhava etc* indicates Abbinava's inclination in identl- 
fying the notion of Visarga with that of Saraavesa. Visarga 
is the doctrinal way of propounding the Absolutic dynamism 
and is particularly related to its aspect known as Ksepa? 
Amongst the three Visargas, the Xnava stands for complete 
repose of the individual consciousness (citta), the Sakta 
for thorough grasp of such repose of the individual cons- 
ciousness and tfae^Sambhava for absolute withdrawal or disso- 
lution of the individual consciousness. 2 The limited 
knowledge involving interplay (Samghatta) between conscious 
ness and its objects happens to be the individual conscious- 
ness or citta. This is the state of complete duality and* 
accordingly, its climax is depicted as the repose (Visranti) 
of individual consciousness which is temperamentally dispose" 
to the dichotomy of subject and object* The particular type 
of Visarga marking this stage is called gross (Sfchula) or 



T.A fl ,3.141* (Lit # , self -project ion of self into self, is 
the state known as Visarga). It^will strikingly resembl 
the concept of SamSve^a in spirit. However for the 
concept of K^epa see GhaP* II* infra* 

T.S*,p.l7. 
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Anava and relates to the empirical self under the impulse 
of mundane existence/ 1 - When the repose of citta or the 
limited and conditioned consciousness on self -awareness 
leads to complete appreciation of the same (Citta), the 
next stage of Visarga i.e # , ''Sakta, comes into "being. This 
state lies just across the mundane frontiers and grasps 
the subjective-objective configuration in its totality 
rescinding the purely dichotomic existence. Hence it Is 
described as the subtle (Suksnia) state and is activated 
by a sense of duality -cura-unity. Rising above with the 
absolute scrapping of individuality or limitation of 
consciousness and the attaining of perfection, the erst- 
while Individual consciousness turns into immediate self- 
awareness. This is the Visarga par excellence, the Ultimate 
(para). It is characterized by unity ana bliss owing to 

the fact that now even the subtle state of consciousness 
3 

stands expelled from it. All the three stages bear the 



3. flT^qf^^Y 51 ^ i 



T. A. 3.211. 



T.A.3.112. 



Ibid. 3*214 
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i 

palm of absolutic dynainicity and hinge on their special 

relationship with the individual self, ahsolutic power 

and the universal self (Nara, 'Sakti and Isiva) in their 
p 

sx?ecific oases*" 



6. COMPARATIVE ANALYSIS OF m5 FOUR UFAXAS 

Coming to the comparative merit of the Upayas we 
countenance an agamic maxim which lays down that their 

comparative excellence runs proportionate to their super- 

3 s s 

iority in merit. Accordingly , of the Sanibhava, Sakta 

and Anava each preceding Upiiya kindles and infuse a life 
into each succeeding one. In case we reverse the order as 
Anava ? 'Sakta and^Sambhava* each preceding one serves as an 
instrument of each succeeding one. There is no rigidity 
in regard to the order of U pay as. Of course , for a man in 
the street this is the most conducive course through which 
he he comes self -realized. But the case of a yogin with 
a sharp intuitive vision, an exclusive Godly favour, - is 
different* He is above the deterministic order and is 
competent enough to intuit the Reality even without adher- 
ing to such an order* 

U See T,A.3*ai7-219, 3.141-144j T. A. V. ,11 , pp. 201-206. 

2. T.A.V.,II,p.204. 

3. qt qW? ^pTfcw: 9 cf^RT^fq^ 1 1 

M.V.T. 2.60; also see.M.V.V. 1.995.97 
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If Anava culminates in Sarabhava through Sakta, we 
are automatically called upon to explain the qpncept of 
Anupaya which is different from these three in that this 
synchronizes with the rise of the ahsolutic aspect known 
as "bliss and is one with Awareness. The reckoning of the 
Absolute in terms of the harrnony of Consciousness (cit) 
and Bliss (ananda) follows from the basic identity of the 
two aspects. It is only by an exercise of the discursive 
thought that the Anupaya and the Absolute "being one and 
the same in reality, are viewed as different . Hence, Anupaya 
is no Upaya at all. Moreover an Upaya, by its very 
constitution, "bears some sort of touch with externality, 
whether possible or actual, consequent upon Interplay 
of the absolutic aspects such as volition etc. Whereas 
the prime purpose of an Upaya is to disaffiliate the self 
from all entanglements, Anupaya has no such purpose and 
consequently bears no touch with the externality. To call 
•Anupaya 1 as Upaya is to take resort to secondary signi- 
fication, since it finas its place with reference to the 
other varieties of instrumental cognition which are the 
first and foremost Upayas* This signification of 



M.V.V.2.121;also see T.A., 1.242. 
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Anupaya "bears an analogue to the absolute or Parama 3iv a , " 
which is the. Supra-categorial ideality, being arlluded to 
as the thirtyseventh category in the Pratyabhlj/lna school. 
In fact, the Anupaya represents the'sambhava at its best 
which is same as the highest Kraraa ideal. 1 Hence, while 
dwelling upon the Upayas proper the Sastra does not give 
*todatfSt0*xxBsaxte«i an independent treatment to the Anupaya. 
Hence, it is that Abhinavagupta in his Krama-keli views 
the entire agamic literature, whether of the Right path 
or of the Left one, as inspirited by this crowning point of 
spirituality called Maharthl or Anupaya*. This appears to 
be a rational account, since the essential gist of all 
the Upayas consists in transmuting determinacy into ' 
indeterininancy, i.e., immediacy. * 

Krama system, on the testimony of Abhinavagupta " 
himself, seems to have nurtured this view under the impact 
of the Vaibhasika school of Buddhism. The Vaibhasikas pin 
their faith on the final validity of indeterminacy in and 



a 

M.M.P., pp. 178-179 
M.P.(T),1.13 
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through the stages of determinate ideality.! Thus self- 
revelation ( atma-prathana) is to recognize or know the 
self immediately and indeterminately. This is actualized 
through the'SamDhavaUpaya. The liaktopaya, characterized 
as it is hy pure determinacy, furthers the cause of the 
'Salnhhava. Similarly the'sakta is aided and augmented 
by the Anava which means determinate thought-constructions. 
This, in short, is the hierarchy of cognitive instrumen- 



2 

tality. 



6 _ A . POINTS OF AGRrJEMENT AUPNG THE FOUR UPAY.AS 

Let us now proceed further to examine the points 
of agreement that go a long way to account for the common 
make-up of these Upayaa which, otherwise have a personality 
of their own. All the four Upayas share in common, though 
iA varying degrees, the following characteristics: - 



T. A. ,1.228 



S.S.V(V). 3.64-65. 
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(ii) 
(iii) 



(iv) 



(v) 
(vi) 

(vii) 



(viii) 



^ **** w^mmm of sa*ti le th 

asenoy (^t y ^U^ a ), ' abS ° 1UtiC 

essence of cognitiveness 

gradual reference to determm ♦ 
(v±lem , _ , dete «ninate consciousness 
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of the Solute ^ 
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consicusness ( akiddha-Vikalpa) such as Uccara etc., 
consequent upon the operation of vital airs (Pf&na) 1 . 
Next comes 'Sakta defined by pure determinate idea to be 
effectuated and consummated by individual consciousness 
or mind alone. 'Sambhava is of the nature of the total loss 
of determinate consciousness. The element of "sakti 
permeates all these three in varying measures and is 
characterized variously as gross, subtle, ultimate, etc., 
as the case may he. But it is the superabundance of 'Sakti 
because of which this Upiya is called 'sakta. 

JNATMATA & VIKAI PA -PARVA - AMJ S IL AN A — The Upayas 
partake of the nature of conscious in threefold way 
(monistically, monistic -cum-dualistically, and dualistlcally) , 
hence they remain essentially cognitive in character. 
Their relation to various stages of ideality is, therefore, 
a matter of logical cogency. Thus Anava is installed 
within the realm of determinate consciousness, 'sakta refers 
to the pure determinate consciousness and'Samtfeava refers 



1. There are generally four phases of anava namely Uccara, 
Karana, Dhyana and' Sthanakalpana. For want of direct 
relevance these details have not been gone into .However, 
for details, see M.M.P., p. 144. and the fifth Ahnlka 
of the Tantraloka. 

2. jnwra^t^^Tr^fa^cq: wm: i fwrr^Mip- 

M.M.P.,p.l47. 
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to the total loss of determinate conscious? Tfeua each 
Upaya, In some way or the other, has somethin S »to do 
with determinate consciousness^ 

AKHANDA-VASTVA/ABHASA - All the approaches, 
further, coverage on the Absolute self, stands 
revealed Immediately or gradually m the login's intuitive 
vision arrived a t through a recourse to the UpSyas in 
question, 

MAEHX A -TRU TI -THO TANA - Coming to the smashing 
of the central or middle truti 2 , one has to distinguish 
between tlie Madhya, whose unfoldment leads to self- 



1. 



2. 



Quoted from the Upaya-Vlmsati, M.M.P.,p.i47; also 
read the following , „ ^ : 

Ibld,p.l68. 

Truti or Tuti( ^. ^ wfcnmijmm 

S"/ 7L »P.M0) is an esoteric concent 

and is defined differently m accordance IV£> ?J. 
contexts.^ While explain^ KallTu's^hraL^^ 

P T V n m«j^ +v, ^* (Quoted by Abhinava in 
takes tfcJ ?i* 6d ^ r Rama Shastri 

f^e^irtt* 8 ^ meaSUr ^ OOH^lsiag two and a quarter 
ringer-width and says Kashmir Saivism admits that 

(contd 
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enlightenment, 1 and Madhya-truti, smashing of vrtiich leads 

2 

to emergence of the Madhya. Now shattering tke central 

Truti is a necessary precondition for creating essential 

3 - — 
atmosphere for self -revelation. In Anava-upaya, which 

consists in concentrating and meditating, inter alia, upon 

4 

a particular sacrea syllable, the recognitive expression, 



(contd. . .(2) . . . .) the vital air "blows over a distance 

of sixteen Tu^is when an individual subject^ deter- 
minate^ perceives an object. Vide P.T.V. ,p # ]04(Fn) ; 
also see Abhi. , pp. 679-680, 700. Dr. Pandey's conclu- 
sions are undoubtedly based on Shastri's. However, 
Tut^s concept acts as a bridge for alligning the 
two processes, viz., Pranic operation and determinate 
cognition, for an easier 'mystic grasp of the reality. 
It also serves as a point-instant, a moment (Ksana), 
but transgresses the temporal realm at the same time. 
It will be seen that Tut^s this definition has 
borne, upon all the respective definitions. 
Mahe'svarananda confessedly does not dwell upon this 
aspect simply because it is too well known. See 



lbid 0 p.l46. ft This is further to be noted that the word 
Pata in Tutipata is a concept that coextends with Kali, 
Matrsadbhava etc. and refers to the transcendental 
dynamism of the metaphysical Absolute. Vide 

T.S. pp. 104-105. 
1. n*tiWinf^W**&lH I P.Hr # 17 

^ V.Bh.V. ,p.24 # 

3. qf<? f^^Tc^Ty pPn <$Yctj Ph *qsf q^T 1 



M.M.P. ,p.!44. 
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e.g., Sdbam, while being eaoterically reconstrued (Uddhara) 
is reversed into "Hamsab". The two letters (Ha and sab), 
in the phrase stand for the cognitive instrument Pwnana) 
and the object of cognition (Prameya) . The anusvara, that 
l3 centrally located, divides the two. It is truti. The 
mo ment it is smashed, i.e., realized, in course of concen- 
tration, the beatific vision dawns. Similarly in Vakt a - 
up'aya the subject stands midway between the means of know- 
ledge and the object thereof. In consequence, when the doubt 
regarding subject is nullified the true vision prevails, 
in this case the suspicion with respect to self as nucleus 
of all cognitive activity is tuti and that has to be 
pierced through so that the pristine unity may shine 
uninhibited? because it is this doubt (about true self) 
that sets in motion the emergence of this world of multi- 
plicity, in'sambhava the tuti stands in the centre of the 
simultaneous internal and external movement of the Prana 
and Apina. The tuti here is of the nature of reflection on 
the centre of the two opposing movements. As soon as this 



Ibidj^lso see V.Bh.V. ,p,137. 
Ibid, p. 145. 
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reflection is "brought home to the aspirant as his inbeing^ 

1 

the trammels barring self-realization fall. * 



MADKY A - VIK A3 A — Likewise, the Madhya or the central 
reality is conceived separately under the garb of the 
variety of the U pay as. The expansion or unravelling of 
the Madhya is, in a sence, coterminus with the attainment 
of self-hood. From anava's angle Madhya is the spinal 
cord (Susumna) "between the Ida and the Pingala that has 
to "be unveiled. From Sakta's point of view, Madhya is the 
ultimate Awareness (Para samvid) that has to he realized. 
From Samhhava f s attitude, Madhya is the Instinctive I- 

experience that as the underlining principle of all has to 

2 — 
he attained. All these Upayas lead to the achievement of 

3 

Madhya that in its turn ushers in the perfect freedom. 



Ibid,p. 146; also see V.Bh.V. , pp. 18-19,25; T.A.V. , I, p. 130, 
III, p. 96. 

qf? WRT^T^Vt R^^T $&nft fa^fa I cT5T cTfsfT<JT^ 

f^rr^crrq: . . . cra?^ srr^T ^fYq^f ^t: i p.Hr., PP .82-s3, 

also see Int. , p. 19. 

3. a^qfo^rft ?nw q^sqn^ i 

Quoted, T.A.V.,I,p.l27. 
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SAKTI-SAMCOCA-VIKASA — The technique of unfoldment 
of the godly potency and limitation of the same'is most 
conducive to unfoldment of the middle. The same passes 
under the name of 'sakta-Ksobha (disturbance pertaining to 
'sakti) in Anava, Kulavesa (universal immersion) in'sakta, 
and Ksohha-pralaya (total withdrawal of the disturbance) 
in^ambhava on the scriptural authority. 1 These represent 
the manifoldness of the process involved in the expansion 
and contraction of the dynamicity of the Godhead. 

One thing more, about which there is a common 
agreement among all the upayas, is that all along the 
apiritual quest an aspirant has to subjugate all other 
mentals and susceptibilities except one to which he is 
unflinchingly dedicated and through which he wants to 
ascend the highest tide of spirituality. 2 why so? the ans- 
were is very simple. Such subjugation accentuates the fact 
that the state of freedom is not contingent and random, 
instead, there is a kind of positive certitude about it 
owing to its apriority and perseity. All efforts, that lend 
a specific 'form to an approach, are addressed to submerge 



1. 



2. 



This view has not been put forth in so many words 
at one place. But the conclusion would be irre s i 3 table 
after going through the relevant literature. See for 
analysis, V.Bh. 68-69: V.Bh.V., p. 57. MMP tm i«55>-i«re. 
T.A,5.71;T.A.V.,II, pp .375-77. ' * ' PP# 152 153 > 



I 



Sp.N.,p.39. 
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and overcoire the proclivity (so natural to a mortal) towards 
identifying the not-3elf with the self and not *o literally 
attain the self, the subjectivity par excellence, whioh 
ipso facto is always there J 

Of all these approaches / Sanibhava stanas at the 

apex due to its "being the most direct and immediate means 

toward self-attainment. Naturally enough it is christened 

as 'Paryantika' (Flnalf. The loss of deterrnate ideality 
— 3 

(Vlkalpa-hana)~ determines the very nature of this Uplya 
that is Identical with Ksemarlja's VUcalpa-KsayaCemaciata- 
tion of determinate ideality) which, according to him, is 



n^fsmro; «^ 1 1 

t> u „ on ^ C.S.(MS)p.il; also see 

P.Hr. , pp. 78-79 wherein the views of Utoala are 
ventilated. 

M.JJ.P,,p.l68. 

3. f^eq^r^WjPrra ^cTR^(I.P.K.4.1.11) 

This Karika and the next one »Wlf W«f f^m ?c0q Tf^T^.'l 
^t'h 12 ? f 6 * 1 witiL » according to the unanimous verdict 
of the Saiva authors, the'Sambhava and^Sakta Upayas 
respectively. Also cp.M.V.V. ,1.990 — 
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the acme of human endeavours* But its supremacy does 

not interfere with the functioning of other U ply as as 

they are supremely fertile and important in their specific 

realms. Of these the 'Sambhavopaya and ^aktopaya are 

respectively loiown as the Kuia and Krama systems as well, 

2 

And when the two are not distinguished in absolute terms, 
we are reminded of their reciprocity, inter-dependence 
and rather unity 3; their divergence being simply a spiri- 
tually expedient device. 



7 DIVINE GR ACE AS THS SOLS SOURCE OF INSTRUMENTAL 
COGNITION ~ 



While aiming at overall conclusions one should 

remember that the divergence of the U pay as stems from the 

4 

gradual removal of ignorance, in the course of one's 



1. t(g ^ (f^^e^Tq:) a^rsf #n^T^ srfcT^rf^r- 

It is * however, to be noted that Pratyabhi jna Karikas 
do not deal only with 'Sarobhava but / Sakta also £cc£, 
Ks3bg^!EQ<3^3G^S^^ and^akta appears to "be more of a 
favourite theme with Utpala* 

2. ^P*?f Wfa I *N ^ ^T'ft I f$% fl 5 ^ WIRT TTrtprf 
3ft*TTR here stands f or tie jq^j | M*M«P* ,p. 190. 

T, A. ,1.138 
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spiritual regeneration. Thus all the Upayas, or the instru- 
mentalities of cognition result from the Divine" Grace 
appearing as the ultimate, the ultimate -cum-empirical and 
the emprical, called as 'sambhava, 'Sakta and Anava, in keeping 

with the spiritual qualifications of the aspirant for divine 
1 

favour. The process is technically named "the bestowal 

of the grace** CSaktipata) which enables one to identify 

p 

oneself with the true self." 

'SAKTIPATA: TWO PRIMARY AND NINE SECONDARY TYPES 

AND RESULTING CLASSES OF ASPIRANTS — In all, nine types 

of 'Saktipata have, so far, been thought of. Three main 

types, e.g., the extreme or intense (atimatra or Tivra) , 

the intermediate (Madhya) and the mild (manda) have been 

further sub-divided into three forms each. These are the 

excellent (Utkrsta) the medium (madhya) and the base 
3 

(Nikrsta) . But, in essence, the ninefold divine favour 



Ibid, 2.45 

'Saivastaka-Kosa (MS) Word No. 81. 
M.P.(T),1.8; Also see T.S. , pp. 119-20, 
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is reduced to two types, viz., the primary (para) and the 
secondary (apara)\ The primary or ultimate ^Saktipata is 

Or 

identical with the unbroken continuity of Awareness; and 

since even the residuum of desire for fruit is squeezed 

off absolutely, It Immediately drives home the original 

feeling of self -fulfilment. The secondary or empirical 
* 

Saktipata, though ultimately resplendent In nature 3 is net 

yet immune from desire for fruit and therefore partially 

f 

intermixed with enjoyment it leads to self -recognition at 
the end of a graded course. The aspirants of the first 
category blessed with the transcendental grace are the people 
who are really desiderating for final emancipation (mumuksu) , 
It is for them that all the U pay as have been devised. In 
the case of these vtfio enjoy most intense / SaXtipata the loss 
of freedom and cognition (Anavamala) Is attenuated very 
fast and the process stops as soon as the climax is reached 
in the form of ^Sambhava. 2 The aspirants of the first variety 
score over those of the second one In that they have pure 
cognition while the others have yet to achieve it. The 



i. fits]: <ur: ^f^RTcrts^^fcr: i 

J\ A, 13*255-56. 
Also see Stanza 118 of the same Ahnika along with 
Jayarattia f s Viveka' on it ( Vol. VIII, p, 79) and 
l\A.V,,II,pp.259-262. 

M.P.(T) # 1.7 
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divine favour, has its own logic and accordingly it 
flourishes on its own without any aid in the ca3e of the 
former, while the same is geared up through some extrinsic 
aid in the case of the latter. 1 Of course, the extrinsica- 
lity is not something outside the domain of spirituality. 
Since all our spiritual quest starts from the world of 
dichotomy, the pace of ignorance -elimination remains some- 
what slew, which ensures the proportionately slow "bestowal 
of the Grace. It is at this level that the Anava etc. find 
expression. Between these two extremes the vaccuum is 
filled up hy 'Saktcpaya which spreads over margins of both 
of them and is consequently known as Paraparopaya. These 
two classes of Yogins are designated as Para Yogin and 
Mitayogin in the Spanaa-JNlrnaya, 2 ^ and as Suprahuddha and 
Prahuddha in the Mahanaya-Prakasa . The Suprahuddha being 
free from all obscuring elements requires nothing additional 
for self -accomplishment. THis is state of indeterminate 



Bhas.(V),X,p*393. 
Similar phenomena are not utterly wanting in other mystic 
systems. For instance, the Bodhi-Citta-Vivarana says- 

I, p. 258) which implies the Buddhist recognition of the 
degree of spiritual ability of an aspirant as determining 
the type of favour to be bestowed by his spiritual 
guide. 

2. Sp.N.,pp. 62-63. 



awareness. The Pr a huddha seeks spiritual hints and takes 
to Gskrapujana as a means to self -realization^* It i s 
again of two types. The self-realization of the first type 
of aspirant vtfio is an adept in self-consciousness devoid 
of all mental constructions along with their latent 
impressions does not depend upon any extraneous means # 
But in the other type which is characterized hy the pre- 
dominance of indeterminacy and the subservience of 
determinacy at the same time, the realization of the self 

does depend upon the preceptor's suggestions or other 

2 

methods including worship etc. In the final analysis the 

first category would belong to the 7 Sakt a and the second 

to the Anava. The first is graced with tWSaktipata 

(MaHativratama)in its utmost intensity and the second by 

y _ 3 

the same Saktipata tMahativra) in its great intensity. 

Mahelsvarananda has tried to simplify the whole matter by 

prodounding three categories of aspirants known as 

Suprahuddha, Prabuddha and Aprabuddha corresponding to 

the three aspects of the Godhead, i,e. Para, Paripara and 



M.F.(T) 1,33 

2. M.P.(T) 1.24-26 

3. Ibid, 1.20.23 
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Apara. As all the subsequent stages stand comprehended 

within the ambit of Para, and as all the U pay as "are included 

in the Sambhava Upaya, all the categories of aspirants reach 

their climax in Suprabuddha stage ana are characterized as 
2 

4lahartharthin (Seel©- after the great Ideal), 

It follows, therefore, that even the Aprabuddhas 
(unenlightened ones) do not have a "bleak future hut reach 
the finale of their inmost "being conforming to the various 
degrees of 'saktipata 3 . Thus it is in the fitness of things 
to conclude, that the highest type of aspirants has the 
prerogative of "belonging to the Anupaya level for whom the 
fetters and freedom are equally meaningless. The next stage, 
with extremely minute difference I'rora the preceding one, 
wherein the transcendental subjectivity consequent upon the 
extinct determinacy ever reveals itself, is meant for 
'sambhava. ^Saktopaya is attributed to those belonging to 



M.M.P.,p.49 
&P.(T) 1.32. 

This yerse is quoted also by M.M.P. ,p # 179, in a similar 
context. 

3. 3SP5cT«J # . ... ^fsfTTTcT^ qT fWffi: I 

HJt.it) ,1.2? 
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the intermediate class for whom the determinate mentals, 
owing to cessation of further rise thereof resulting from 
the aspirants- reoourse to 3attark a , (right knowledge) 
Sadggama (right scripture) and Sadguru (right guide), tran s 
form into immediate awareness. This is, in other words, 
the domain of the Krama system. When the self-purification 
of determinacy appears difficult, rather impossible, an 
additional anchorage la a0US ht from other sources* This 
the lowest ebb ^ meant for Wa Bpaya wherefrom wo begin 
to ascend the crest of waves finally synchronizing with the 
dawn of Anava knowledge, i.e., realization of cognitive 
freedom and freedom of consciousness. 

8 ' gaSSB AND RIGHT TSAOHWR Tfl j H^8 IT y ( QURLI-SAT4T1 

Let us sketch thumbnail a few technicalities regard- 
ing-Saktipata and aspirants competent to receive the same 
in view of the significance the Krama system attaches to 
it. The necessity of a competent teacher and the discard 
of the forged one (Ouru-Satattv a ) is one of the nine 
cardinal tenets (Premeya) of the system which in the 



see 3KS8T 6lUCidati - ° f *- thesis 



4^2 

context of ^aktipata merits consideration. The first 
category, i.e., U tkrsta-tTvra (excellently intense) 'Saktlpat a 
marks out the state when, simultaneously with the fal of 
mortal frame, the aspiring self acquires Absoluteness. And 
when the body does not fall he revels in the state that 
is even "beyond the fourth, e.g., turyatita, the crux of 
immediacy. 1 This phase is co-oval with that of 'Sambhava- 
av-sa. Due to the next category, i.e., Madhya-Trvra^afctlnata , 
the absolutic intuition or Sattarka (Pratlbha-Jnana) dawns 
by itself depending not in the least on the spiritual guide. 
Such a class of aspirants (Yogins) goes by the name of 
Saiisiddhika (lit., one having instinctive vision) and is 
equally competent to impart divine lessons.' - In their case 
the Sattarka rises on its own account. In fact the Samsiddhika 
reigns universally and no other class of teachers is deemed 
capable of instructing people in his face. The Samsiddhika 
itself is of two types- (i) without dependence (Nirbhlttika) 
and (ii) with dependence (Sabhittika) . The latter variety 
again has two sub-classes, e.g., (i) with complete dependence 



1. T.S., p. 120. 

« t aiTsfo* : m& srfaer: ^pot^: i i 

T. A. 4. 40-41; also 13.130-131. 
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(Sarvsga-SahhittifcaJ and (U> with partial dependence 
( Waga-Sahhitti*a>. The second suh-varlety is. further 1 
3 uhdivided into two, vl» W "1th partial dependence in 

regard ' to^ssenkal theme ( • »» 9 - krt * 

A „ + < rn+ * wall, partition or convass), 
expression Bhitti (lit., a waix, p^ 

flnpfl stands for falling hack upon others 
in system's parlance, swmu» 

•v. The 'other' here is none other 

as source of inspiration, me 

(self -reflection) or Krti (text or hook 
than the Prajna ksen 

emhodylng reflection of see one) . Thus Samsiddhi*a has 
( „ur suh-types including Nirhhlttlaa; and harring the 
iatter, all the three suh-types retire some M»d of spiri- 
tual inspiration either from self reflection, some scriptural 
verity or some preceptor} Such a stand does not militate 
asai »st the hasic datum ahout SamsiddhiSa that his intuition 
is self-suhsistent. 

As already said, Samsiddhi*a in fact is his o«n 
type; tt» varieties that are envisaged are fcmed to the 
ta sic equipment of those aspiring for self -enlightenment. 

^ Ynaini havinc purified and unruffled 
Hence in the case of logins navmg p" 

o" ix^xca pnliflhtens them on his own, while 
consciousness Samsiddhika eruignoena 



: n I 




T. A. 4.47-48 
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in the case of those who are as yet lacking, howsoever 
slightly, in purity he has to proceed in keeping with their 
respective receptivity. 1 It is in this sense he is termed 
dependent (Sabhittlka) . Since Samsiddhika has an innate 
eye for wisdom and does not require any preceptorial 
assistance he is named "Akalpita" (Natural ^imposed) 2 . 
However, the self -intuition reigns uppermost and allows 

one to sense and realize freedom as a fact within life. 

3 

just helow is lined the Akalplta-Kalpaka variety of teach- 
ers. It is a composite concept and reveals that an aspirant 
or Yogin belonging to this class is similar to the previous 
class in that he does not warrant extrinsic assistance. Yet 
he differs from the same in the sense that he has to master 
this knowledge by reflecting upon self, 6.g., "I am that 1 * 
( atraa-bhavana) , whereas the former's vision is spontaneous. 



<jfsfu wrcr^qr^T ^rf^^f^rR i 

T.A.2.40,44; also see, T.A.V. ,111, pp. 53-54. 

2. iftfttrt ifrm: sffaft* sfa i ibid ,4. 51 

Ibid,4. 51-52. 
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If preceptorial assistance is not positively called for, 
even Japa etc., also might serve the purpose. It/ too, has 
three sub-varieties, owing to the type of 'saktipata that has 
heen responsible for it, namely (i) utkrsta, (ii) Madhya, 
and (111) Manda. Then come the Kalpit a and Akalpita-Kalpita 
varieties of teachers} The rise of Sattarka, or 
transcendental intuition in other words, on the part 
of the former is neither spontaneous nor immediate; and 
hence, preceptorial assistance from other quarters is a 
necessity. They, fc HKB£K once these conditions are met, 
attain self-realization and are not, then, to be distin- 
guished from the preceding types. The latter is a superior 
variety because although they seek some inspiration from 
other sources, their own role is more significant in 
bringing about self -enlightenment. All these classes and 
sub-classes, by far, belong to the sphere of 'Saktopiya 
and bring Madhya-tivra Saktipata* to bear upon all of them 




2. q^sffanfr: ^itf i 



T.A. 4.71-73 



I Did. 13. 131 -132. 
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i 

in varying measures* 

The touch v/ith Sakta-avesa is, really speaking, 
not completely lost even in respect of Manda-Tivra (mild' 



1 # All these varieties are not fundamentally different or 
antagonistic. A preceptor %ho is so either in his own 
right or has earned it to himself * finally serves the 
same purpose with the same vigour. There may he slight 
variations in the process hut not in the proceed thereof. 
Simply because a teacher himself ^ like his mortal 
counterpart, is the Absolute. Vide- 

Quoted, T*A.V. # I, p. 79* And it is probably the reason 
why a teacher is likened to Spiritual instrument 

( ^"WR: ) s # S. 2.6; and 

S 4 S«V.(Bh),2 fl 23 # 
Also cp M ^#TT5 WSFTT^m W f^^H? 1 

(Yoga-Vasistha> Mirvana Prakarana, 1.128, 161, Quoted 

See also M.M.P.,p,25. Mahesvarananda says- ^T^f TWT- 

UjLM.P, ,p,174) and goes 
on to aver that, what we call Biksa or Spiritual ini- 
tiation is nothing but a compassionate look of the 
teacher motivated by a desire to emancipate the aspirant: 

(Ibid; p,176} Needless to say the degree of precept- 
tor ial favour Inevitably presupposes the corresponding 
amount of Divine favour C§aktipata)* Vide 

(Ibid,p.l75) 
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Intense) 'Saktipata. This type of 'Saktipata, though much 
less intense as compared with the above, is similarly 
effective in dissuading the aspirant from a wrong teacher 
and inducing him to the right one. The desideratum for 
freedom UfurauksS) remains intertwined with the lust for 
enjoyment (Bubhuksa) in all the three (e.g.,Tivr a , MadhyJ 
Manca) varieties of Saktipata of the original Madhya 
type. 1 Similarly Jtfanda-tivra, Madhy a -Madhy a and Tivra- 
Manda types, though requiring some sort of spiritual 
initiation (Dlksa), do culminate in Saktoplya in the wake 
of its rich intuitive potentialities. All the three cate- 
gories of Manoa'saktipata are marked by the worldly lust? 
Thus the aspirants belonging to the two categories of 
Madhya and the three of Manda are assigned to the sphere 
of Anava-upaya. It i s why no secret is made of the fact 
that Anava covers all the aspirants whether enlightened 
or otherwise, while 'sakta accommo dates only those who have 
enjoyed the spiritual patronage of their preceptors? 

CLOSE CORRESPONDENCE BETWEEN JNANIWS AND YOOBTS - It is 
from this view point that both of the Xogin and Jnanin are 



1. T.S., pp. 124-125. 

2. T.A. 13. 244-45. 

3. Uf.M.M,P. pp,147 r 150. 



408 



deemed qualified for the attainment of self -realist ion* 
So far as the Jnanin is concerned, igamas talk «f three- 
fold Jnana, e.g./srauta, cintimya, and Bhavanamaya* 
The knowledge of scripture is Wa. U ^ ™ M 
ra te knowledge. A critical analysis of that knowledge, 
(which we fina, for instance, in such expression - - It 
is useful') is called Cint«a. It has two stages- one, 
in which less amount of practice than required is put in; 
and the second, in which such critical analysis is sharpened 
hy exhaustive practice. The former is named i.Ianda-Svabhyasta- 
Cintamaya and the latter is Su-ahhyasta Cint£maya. From the 
last one stems bhavanamaya, which is the crux of self- 
enlightening thought and is held to be the sole cause of 
emancipation? Each succeeding form of Jnana being given 
rise to by each preceding one reaches its summit in 
Bhavanamaya Jnana which is reckoned as the Tarka. Likewise, 



1. ilfHf*W*f* *** tfTftVW. I M.V.T.,4.39 

2. irfofttferf *W wnf ?pf**b I 

Ibid 4.28,30-31 

3. «pf5frfWf *TT RhfNWW I T.A.13.327 

4. cT^TS^TT^f *lt^HfirW I 

* Wl 1 1 M.V.T. ,17.20. 
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the fourfold classification of a Jnanin originating 
f rom 'saktipata, also divides the Yogin In the like manner}] 
Thus in the agamic parlance the Samprapta, Ghatamana, 
Siddhayoga and Siddhatama outline the fourfold classifi- 
cation. Of these the Sainprapta is one who has simply rece- 
ived the preceptorial lessons, while Ghatamana tries to 
translate them into practice. But these two are well- 
accompalished neither In Yoga nor in knowledge. Yogins 
of the Slddhayoga cadre are supposed to have practically 
accompalished the preceptorial lessons, a gradual freedom 
is always in store for him. But for Siddhatama (most accom- 
plished), whose knowledge is Bhavanamaya, the freedom is 
spontaneous and perpetual. He is the Absolute per se. 

Even a cursory glance would bring into light 
the close correspondence between the fourfold divisions of 
the two, i.e., yogin and Jnanin. It al so emphasises the 
'Saiva belief that the ideal of an aspirant as well as a 
teacher is neither yoga nor jnana, but a complete synthesis 
of the two; because, it fits well with the Sal va concept 
of emancipation as harmony of bliss and consciousness. 2 



M.V.T. 4.33. 



M.V.T. 4.32. 
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Thus it would "be deciphered that the entire instrumen- 
talist is grounded upon the concept of 'saktipattfi 

So far this enquiry has heen confined to a thorough 
studj of ^aX top ay a in the overall framework of the Trika 
monism. An effort has "been made to grapple with the problems 
whose peripheries fenced round the general length of the 
Krama system often to he shared in coniraon by other allied 
systems as well* The forthcoming lines are addressed, in 
parti cular, to a study of the defining features of the 
^Saktopaya as such. 

9m THE DEFINING +F5ATU RES QfVaKTOPAYA A3 SIGNIFIED BY ITS 
DIFF^ii^CE FHQM OTH^R UPAYAS AS WELL AS BY ITS 
NUMEROUS APPELLATIONS 

This Upaya is termed 'sakt a or^Sattopaya since it 
owes its genesis to 'Sakti, transcendental energy of the 
Absolute, The entire cognitive instrumentality bears the 
imprints of Godly agency and it is here that it assumes 
the most tangible form. Such a thesis is clearly an outcome 
of the y Saiva doctrine that the entire cosmic multitude is 
identical with the absolutic aspects. And this Upaya, by 
definition, carves out way for realizing the objective 
world as an instance of &akti, i.e., Vimarsa, in contrast 



T.A.V.,VIII,p.5. 
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with ^aiabhavopaya where the objective existence is per- 
ceived as essentially subjective or self- some in nature^ 
The two experiences can be easily distinguished by their 
usual manifestations, e.g., 'All this is me 1 - experience 
(Sarvo Mamayacn Vibhavah) and 'I 1 -experience (Aham-paramarsa) 
respectively, the former ultimately leading to the latter. 
Thus awareness pure and simple 5 which is a harmonious 
principle of volition (Iccha), cognition (Jnaha) and action 
(Kriya), is conceived as the quintessence of the absolutic 
being. When our quest regarding the real nature of the self 
delves deep, we are izunediately aware, H I am that Absolute- 
(parama £iva) of the nature of plenary consciousness 
(Anvacchinna Gaitanya) , because the three powers (Volition 
etc.} belong to rae n # This flash, this revelation, is 
positively the Godly potency popularly known as Vi::iaj?sa* 
The precise equation of Vitarka with Atma-Jriana in the 

< - i a 

Siva-Sutra and other similar statements elsewhere are 

M.M.P # ,p # 152. 

2. f^f ^T^TTRq t S.S. 1 9 17. 

/ Sivopadhyaya explicitly identifies it with ^Sakti-bhu, 
V.Bh,V. p .95. Also see I.P.K.4.1.12 and 15. 
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simply meant to convey the basic idea that the discovery 
or recognition of the Self, the Powerful, follows in the 
wake of discovery of the Powers. Sattarka is another term 
for Vitarka, which reckoned at its best as Bhavana, is 
employed as superbly conducive to the cause of self- 
attainment. The Bhavana' s inevitable association wins for 

I 

it tlie title of Bhavanopaya. The Sakti's total operation 
is defined by unity-cum-multlplicity. Tb explicate: it is 
characterized by unity, because adventitious elements do 
not figure in the spiritual approach; 2 by multiplicity, 
because this is yet a realm of determinacy ( vikalpa) though 



1. Jayaratha in his commentary on T.A. 5,157 
identifies Bhavana with s'aktopaya. Vide, 

fi T.A.V,III, p.469) 

2. iTsqn^fS^TT^TT 5^-% cf<?T59: I 

T.A. 1.220; cp. 
CS. (MS), p.5. 
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i 

pure. Hence called Bhedabhedopaya, it also passes 

_ 2 

under the names of Ubhayopaya as- well as 



i. 



T.A. 1,230. 



Such a nomenclature assumes special significance in 
the face of the ^aiva doctrine of 'difference* Accord- 
ing to the'Saiva idealism, difference is not an 
absolute category "by itself. It is a subordinate 
category under the general category of 'non-difference 1 
or •unity 1 . The two seemingly opposite trends can only 
be reconciled by way of Bhedabheda which ensures the 
rise of multiplicity or difference and at the same time 
outlines its fundamental identity with the general 
category of unity. It may be noted that the 'Saiva 
monistic theory of relation and that of difference 
happens to comer#ge on the same point. The 'Saktopaya, 
and for that matter, the Krama system, covers"" 
the transition from the absolute difference to the 
absolute unity. The conception of Majr& Sakti is 
a further attempt to bridge the seeming gap # Vide : 1 

tfftur? c^^n : wf qfa Ssrtmfeiftw: i . . . 

era m¥ : W^rf^lfwifTfcT ^p'r^m i .... 

. . • M.M.P., pp. 48-49; 

Bhis.(V),II,p.l29. 

2. ^J^qzT^g | 

T.A.V.,I,p.242. 
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- 1 The last title also brines to the fore 
parSparopaya . The . 

lt e other possible desi^ation as Prepays W* k , an 

. »„, U,. means of knowledse). Because 
accroach In the nature of the means 

, .oeot (Para) UesVarnhhava which Is Wtru,- 

in Its primary aspect l.rara/ 

m. in Its secondary aspect 
sically subjective In nature, *>Ue m 
(ap ara, -mates Wa which Is sheerly c^-tlve In 
.haracter/saxtop-aya, the U*. compre hands *. 

secondary element as self-identical an, diverts 1 ^ 
to's^bbava, the subjective par excellence. To Interpret it 
w terms of costive process-, (i> when a certain scnsum 
prose nted to us throu^ a «ans of Knowled S e, (11) It Is 
reacted to by a definitive apprehension (^alpana) . 
our part, In the Jud*aent -It U so» and t iU, Is finally 
followed hy the costive Judsnent, ■! P-eive or 

^ the object each stase. It ma, he po^teo out, 
corresponds tc the specific Upayas. The proverbial demo- 
tion of VaKtop-aya * the lan^e of pure determine Slves 
r ise to an inescapahle conclusion. U*»* construction oK 



' ttS o vide-. «y*3£ r^i " 

^ ^ ""u'.u 14 - 5 . 

Ja yaratha counts ■ ^^^X Ta ntralofca 

f"-"'^ .T.A.V.III,p.88 ; cp.p.368,4 
t^W&Wt noJd that the concept of 
Salhlr^l' eU. is ^tivated hy such thinalns. 
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determinacy, howsoever pure, involves a tinge of duality 
which is a product of Maya, the principle of difference .The 
Krama author is, therefore, fully justified in branding it 
as Mayopaya. 1 As known, througt/Saktopaya, one heppens to 
he face to face with a state of perfect self -enlargement 
evinced "by such experience as "'All is Me or all this is 
mine*. Even such an experience, which approximates to a 
kind of indeterminacy, is not completely absolved of a sense 
of difference, because 'this 1 still continues, though 
sublimated and purged of. It confirms that the M&yic influ- 
ence has not altogether vanished. In other words shadow of 
residuum of ivlaya Sakti persists as yet. It is a different 
matter that the MaylC element is rendered futile and barren, 
because through a process of self-purification the mentals 
or determinacy attains the state of indeterminate ideality, 
i.e. self, the raison detre of 'sarabhava. It may, however, 
be remembered that Maya here represents the fundamental 
principle of difference booming from the Godly act of self- 



T.A. 1.214-15. 

I 

nfm tfrfrr II 

T.V.D.2.6-7. 



416 



concealment (Tirodhana) and is aligned with Wa-impurity. 
The epithet Jn^ioplya, which is frequently used as an 
alternative expression for'Saktopaya* too, is implicated in 
its nature as pure determinacy and consequent expurgatory 
process of Vikalpa and, for that reason, all that is the 
object of determinate cosnition. 1 The process beginning 
with "such is this" ends in -I am this" setting in the gradual 
transportation of determinate knovaedge into pure cognition 
which consists in self -reflection or I- a wareness. The process 
involves steps in cognitive purification under the influence 
of Absolutic power of knowledge. This brings into focus the 
significance of the relation that subsists between 'saktopSya 
and Jn^nasakti,the latter being the integrant of the former. 
The whole of the Sight* Ahnika of the JnaViadhikara in the 
Isvara-Praty^bhi.lna'-Karika , according to Abhinava, is devoted 
to bringing about the precise implication of the cognitive 
freedom or freedom with reference to Jnana Sakti, An 
etymological analysis of the word Jnatr (knower) goes a long 



T,A. 1.148 
I.F.V.V.,Il,p,407. 
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way to supplement the thesis further^ To elaborate, 

cognition is, but, identical with self -reflection delimited 

by the affection cast by a multitude of emanations, which 

in themselves are deductions from the Absolutic dynamism. 

And cognitive freedom is intrinsically the freedom in 

2 

relation to those emanations of knowledge. Such freedom 



2. 



1. Commenting upon the Abhinava's reimfck viz., 

^ ararerf; srtfrw: jtwr* {%f^ T pvffat mfa i 

(B..as.(V;,I >p .398) Bhaskarakantha observes- 

^2 h S?* ,I,P ' 399 ^ The P re cise suggestion of the *hole 
of Bhaskar a »s argumentation i s that the cognitive ef 
freedom cannot be bifurcated from the freedom of 
consciousness. The one is necessarily involved in the 
concept of the other. The freedom in relation to 
cognition, that is, cognitive manifestations, consists 
by definition in being the author of that cognition 
or relative emanations. Also op. m *<m Wf <te 

^tcp^rt^t fW: flan- mmmi efcr f*A « 



Bhas . ( V) , I , pp . 423 -24 . 

Sfa^ I Br.as.(V), I, p.399. Also see the preceding 
footnote. Bhaskara makes an important comparison. 
To him, the one who has attained cognitive freedom 

( contd ) 



is substantially the same as the one attained in the wake 
of cognitive sublimation indicated above. In ord^r to lay 
more stress on this aspect it is designated as Cidupa^a 
as well,^ 

^10* JWANASaKTI'S BEARING ON ISAKTGPAYA : AN EFISTEMIC 
ANALYSIS 

A further enquiry into the nature of the object 
of cognition (Vedya) hammer a out more explicitly the role 
of Jnanasakti with reference to Saktopaya. The objective 
multiplicity falls into two broad categories* viz., those 
which being restrictive in temperament (Prs.tihantr) do not 
act upon the datura and those which do so. The former 
category works under the spell of ivJaya or the principle of 
empirical action (Kriya) , and the latter under that of 
'Suddha-Vidya (pure imowledge) or Jnanasakti. The first 
category belongs to the Anava-upaya, which concentrates upon 
the object wfcich is purely reflexlonal (Pratibimbatmaka) « 
Since it lacks In transparence due to preponderance of 



(contd,.(2) is identical with the Cakresvara 

(masjter of the cycle of powers) In the S panda system 
(Bhas. f I,p. 399), which, by all means, is the most 
cherished goal of the Krama metaphysics (cf.Sp.N., 
P. 74). 

1. M.V.V., 1.997. 

T.A. 3.10, 
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emotivity, it cannot oc^ lta prototype< ^ 

category clings to/s^topaya that deals the oSject 

whicn i 8 CapaDle of receivi refle<5t 

* ^neotion. In simpler words, 

the object here can grasp the reflection m * v 

■ Lv ^ uon in stead of beino- 

ltMlf *- to lta oapacit, t,, aot upon toe " 

stilus. The reason t. not far to see*. The . objeot here 
oelng an 8merg ent or tne p 0W er or ta0Bledge „ ^ 
its character as pure a„ d V8lld ^ ^ ^ 

parent and pellucid than ever *nrt k-**„ 

ever ^ hence more pliant to 

receiving reflection. 1 It i s in thi- 

u ls m this sense that the 

deterge, ts character^ as pure. In ^ bhava , ^ . 

owins to it, per f ect iucidit, ^ thence * e 00<Blo ' 
panorama is viewed as reacted therein. Here tne objective 
existence is .ransror^ tato the ^ 

As a logical outcome, mire ri*-.*^ 

« * pure oeterminacy as the defi- 

^ 0harMter ° f ' S5kta 13 Qe4U ° e4 cosnitive nature. 

Hence, reaiization throng recourse to rt mental 

°° ntemPlati0n 18 *«* f> ^ only prerewsite « 



1. 



2. 



iff* cr^qr «m ^ RM^ref^^ ' 

T.A.V.,Il, p . 12( 



M.V.T.,2.82 



i 
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When it is traced or likened to Buddha- vidy a, it is su^ges- 
ted that the substratum of objectivity is not different 
from that of subjectivity and, therefore, the resulting 
judgment is "All this is verily me." 1 

11. MINg ggAgOBBg OF ^SAKTOPA-^ A DjS-JRIB^D AS PRAMSYAS 

Coming to the technical ingredients of 'siktopaya 
we find Abfrinava enumerate as many as nine topics (Prameya), 
They r^ad as under 

(i) Purification of determinacy (Vikalpa- 
Samskara) 9 

(ii) Principle of right logic (Sattarka), 

(iii) Gain of right teacher, 

(iv) Futility of the various aspect of the Yoga, 

(v) The discarding of improvised worship etc., 

(vi) Rise of the cycle of consciousness, 

(vii) Virility of sacred syllable, 

(viii) Real reflection and meditation and, 

(ix) Parity of Negatioi and predication or 

2 

affirmation. 



N.T.V.,Ksemaraja,Pt.I,p.l86,on K.T #f 8.18. 

T. A. 1.289-290. 
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1 

According to Jayaratha all the nine tenets have 
"been placed in a rational and logical order. Since 'sikta 
is identified with determinate thought, purification of 
determinacy occupies the first place* The. process is accom- 
plished through the austere application of the principle of 
Right Knowledge (Sattarka) that consists in analysing the 

■ 

thoughts and contents thereof fit to be abandoned (Hey a) . 
Finding a good or right teacher is consequent upon the rise 
of pure knowledge (Suddhavidya) that is Sattarka. Being 
immediately responsible for occasioning self -enlightenment, 
Sattarka itself is the foremost part of the yoga rendering 

■ 

other aspects of i^oga imbecile and, therefore, unnecessary. 
As an embodiment of Suddha Vidya, Tarka does not leave any 
room for the imposed or improvised worship etc., because 
it temperamentally knocks out logical constructions sprouting 
from Maya, the principle of empirical difference. The imposed 
worship is opposed to the nature of the self, i.e., pure 
awareness. And, as a logical upshot, when on the completion 
of purification of determinacy, the ultimate indeterminacy 
is achieved and entrenched firmly every thing is realized 
as nothing short of indeterminacy* The frequent use of the 
phrase, i.e., the rise of the cycle of Awareness (Samviccakra 
also known as Matrka-cakra, the cycle of matrices) is meant 
to convey the idea of return of the sense -datum to its 
original condition - the transcendental, though immanent, 



1« T, A. V., I., p. 299 
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reality. There lies in the rise of Samvicckara the real 
strength of Mantra (Mantravlrya) . To he reflectively aware 
of one's inmost essence Is what coincides with the real 
muttering of names and other self -revealing processes etc. 
The ultimate awareness, therefore, warrants total absence 
of difference in itself and hence, cognitive affirmation 
or negation of the same are equal to each other in the sense 
that both of them are meaningless. It is the element of 
difference that accounts for either negation or predication, 
because each determination is a sort of negation and vice- 
versa. Attention has to be drawn to the fact that such a 
thesis necessarily follows close upon the Krajna concept of 
Mukti as Saraarasya. 

In this context it may be recalled that the nature 
and significance of the right type of spiritual guide has 
already been looked into at length and a few references 
made about the right knowledge (Sattarka) in response to 
the needs of the occasion. We propose to touch upon other 
topics below. The observations begin with an enquiry into 
the first four tenets excepting the third one which has 
figured in the earlier deliberations. 

11-A. PURGATION OF DETERMINACY ( VIKALPA-SAMSKARA) 

Let us, now, ask a straight question, what does 
a Krama author mean by the oft-repeated purity of determinate 
consciousness, because determinate consciousness( Vikalpa) , 



♦ 
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product of difference as it is, is a relational judgment 

banking on two rel&ta, e.g., itself and its correlative 

1 

or counter-entity (Pratiyogin) ? The answer lies in 

Vikalpa^ "bilateral movement. The first with an eye upon 

difference is known as Mayiya or Naisa (impure, Jayife^, 

while the other having unity in sight is reckoned as pure. 

Through a course of gradual purification the impure vikalpa 

is harnessed Into the pure one. The pure ideation (vikalpa) 

is again two-edged., e.g., the primary and the secondly. 

The primary makes no demand on senses and sense-data etc., 

the vehicles of determinate awareness, and is absolutely 

occupied with the content of Innermost consciousness; whereaa 

the secondary takes advantage of sense -data etc. to begin 

with, though finally touching the fringe of indeterminate j 
3 

consciousness. Both are due to integral dynamism of aware- 
ness, 'siiktopaya is generally concerned with botl: of them, 
while Anava with the Mayic Vikalpa. In the case of the forn 



i 9 ^Ftit ggrfoft fqf^^: i i.p.k.i.6.1. 



I. P. V. V., Ill, p. 380 
T. A. V.4. 110-113 
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1 



purification of determinate ideality takes piaffe on its 
own freedom without recourse to any external agency lncon- 
trast to the latter, in whose case certain additional 
mechanism is pressed into service to "bring about the desired 
result. 'Sakta and Anava are respectively the upiyas at 
issue} 



In 'siktop'aya, purity of determinate ideality 
consists in its exclusive reference to the word "self or 'I' 
which is universally present CKevalanvayin) j because, its 

counter -entity ( pratiyogin) , that is, the 'entity' called 

2 

self. Is an undeniable datum of every experience. Hence the 
pure determinacy takes the form, *I am this" or 'this is me». 



i. mrU f^cq^ stir Tfa:, a fs ^W^Tzrr^ifHT^ffiqT 



2. 



; T.A.V.,III,p,311. 

Vikalpa means a clear cut distinction of an object, 
in question, from other categories of experience 

pP*WJiaff^W1WTt ftTOt Bhas.,I, P .3S7). Determinacy, 
therefore, consists in contradistinction which easily 
goes with the ordinary experiences, put in I-expereince. 
which includes the entire universe of our discourse by 
virtue of its being the 'being' per se (Prakasa) , there 
is nothing conceivable that can be excluded or contra- 
distinguished from the »I' experience or self -recognition ; 
because it is a knowledge of the totality as such. It 
has, therefore^ been suggested that pure determinacy is 
a sort of VImarsa itself and not the Vikalpa in its 
literal sense. Viae, I.P.K. 1.6.2. Also see JJcqf^TfT *T 
D.T.X1-1, pp.47-48. 
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If one were experientially convinced that the entire 
creation is a cosmic ideation sterling fron -» 0 ne« ( 
freedom, emancipation would follow within one's life-time, 
even when the determinate ideality has not absolutely an d ' 
finally vaniahed} Be it noted that Vakta-upiya is marked 
ny toe remainder of pure determin acy in a Contrast 

to'simbhava which revels in the vanishing of even that ideal 
residue. 

Thus, the basic ideal of entire 'saiva monistic 
thinking i.e., recognition, is literally possible only ln 
terms of 'saktopiya which undertakes to identify the Icgioally 
constructed objectivity wit h one , s iammt belngi 2 



X. fcqef rf^lFB: 1 

I.P.K.4.1.12; also see, £.^V,V,, II., p.304. 

logicality he supplants • ^ ^ ^ ^t^^., 
(see.Supra.Fn.i) with foft ^ ST^PWHr 

nf ™ r t . / If ^ rld ls manifestation 

of my glory 1 * ( ^ r^tjt; sqrn ' ^ 

'Sakta cognition. Esotericlliv tM • I ^ the forms of 
(pervasion rf T a % 5? f * y n S ia ter ^ e d as Vygpti 
f*5 7£S5rt£J - 3£ f^ oits the fo llowing cements 

ayaratha e^p^ ^ , fWlf^jftn^ ^fa^^f^ 

5?* A i V * ,III '» p ' 379 ; also cp.V.Bh iog-nn\ - 

identifies this s t a te with the Tarka 0 J LKv M W f ffi(la 
M m P n o« t+ J.aij£a or battarka, vide 

ujr xu S aosence in Sambhava which is (contd...) 
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TaXing a cue from the MaHni-vi jayottara-tantra^ 
Abhinavagupta enlarges upon the exclusive instrumentality 
of mind or individual consciousness in 'saktopaya. Cetas 
(mind) is the technical name for that. It differs from 
Anava-Upaya in that the latter employs senses, manas,prana 

(vital airs) etc. Some scholars have wrongly interpreted 

p 

Cetas as l-anas, because it is nearer to its western 
counterpart, i.e., mind, and as a composite expression stands 
for a complex of the trinity of internal organs, namely, 

intellect, mind and ego ( ^fa^ts^fci^q ^:*I»T^ ) 

3 

in their manifested form. The expression of the authorship 

of pentadic functionalism of the Godhead, through its aspects 

such as volition etc., finds a close analogue in the nundane 

4 

individuals ideation through the throe internal senses. 



(contd. ..(?)••• • one with immediate awareness or I- 

consciousness which, though an outcome of recognition 
is not recognitive in form. Also see I. P. V.V. ,III,p.380« 

1. Of.M.V # T, 2.22 

2. Cf.P.Hr., Introduction, p. 18. 

3. Of .T.A.I. 214-15. 

^vn^:n*T&*T q^cqnra:, ftowrft ft jtr: 



T.A.V.,I, p. 237. 
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W 1, prohahly tt. Xosi 0 hehind the such advocated reflec- 
ts over and oonsacuent realization of the refold sadly | 
authorship ttooo* a firm srasp of tt. of aeneous 

oration, K^*™****^*^^™^ detSr " 
^nacy or vi*alpa is a construction, an ideation, 

^ hence dopenda on internal orsans. Thus In the self, the 
eK o auperposes a sense of doer-ship, aind , formal determi- 
nation of dealred ohjeots and intellect a judo.cent b, ccn- 
tradlatln^iahins that ooject fro* fee reat. The complex 
of tripple action results in ideation. fti 8 ideation, 
ttroush aBsressive and constant practice and a series of 
consecutively purer Phases, reaches its ulti-sacy in indter- 
minacyi The ideational Judo^ent -hieh is subjected to 

„ _ t lflr ae two formal expressions 

rigorous purification finds at large wo g 

e.g., 'I am everywhere' and 'all is within me'. 

Due to determinate character of'sfKtopSya and 
emplricity or Imitation, of the universal subject the 
powers of action and cognition suffer attrition in their 
scope and intensity; and retire, therefore, constant 



T.A.I. 214-2 15. 
T.A.V,I,p.238. 
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effort and perservance on the part of the individual, 30 
that the achievansnt of immediacy may not remain a remote 
dream for determinate ideality} It is in this sense that 
the'Sakta is said to represent the intermediate instrumen- 
tality. It is an Instrument to the final approach. In 
consequence thereof, accoiapanied and supplemented by Anava 
it leads to^ambhava. Solely on this account determinate 
Ideality perservea in purifying itself; because, during the 
course of determinate mentals the self-realization Is always 
gradual and requires a few preliminary steps to go through, 
whereas in the state of indeterminacy it is spontaneous and 
Impromptu. 2 The technical implication of the successive 
progression of purification is that's aktopay a is wedded to 

the idea of Kram-I&ikti while^Sarabhava to that of Akrama- 

3 _ 
Mikti. To borrow a phrase from Yogaraja, the former is 




T.A.l.217-18. 



T.A. 1.910 



T.A.V. , I, p. 234. 



P.S.97. 
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Krama-Ydkti or Krama-Mukti-Yukti ( a technique of progress- 
ive liberation)* 

U ' A(I) gSgS IMPACT AND THE FROCKS hp vrv, T . fl I 

By resorting to a fresh interpretation of tile law 
of contradiction on the line of the Buddhists*, Vikalpa 
or determinate ideality is generally taken to he judgmental 
(adhyavasayatmaka) in nature in the system. 3 In each Judg- 
ment two stages are unexceptedly implicit, viz., »it is 
not that, rather it i s this". This is the latter part, 
which is always explicit, ls arrived at after negating, 
excluding or contradicting the first part. In other words 
the counter-entity, which in this case is the other 
categories of experience than the one at issue, is eluded 



i. vfff err §wffm: *fmr i 

M.ftWTfSS »£« - ^5&?dgi. in 

S^/s^^l^;^ of Ration. 

European ?ar5lSs to thf S°£? h ' in * its 

hence interprets it to £! Problem of contradiction and 
He has been^aied^eie'so f^* fe* °£ co ^radic?lon. 
Phrase i» concerned? ^ the choice of toe 



T.A. 5.5. 
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+ rtiflular category. Knowledge of 
from « domain of that particular ^ 

Vllt a category is VIKaipa. 

- ^ to «- epical 

° f ^ contradictory U~«> *- 

of the sensuoi (e.g., WW* ls ^ 

i^. yet mechanism of huma* 
ways WHWS a^ent, y ^ woUld 

,^ i-nmediateiy conjure up its 
that It would deta rmine the 

^ or der to ascertain W» 
nesa te the same in ord ^ 

+ of tbe presented datuou It is the pr 
nature of the pr Uiter- 

* contradiction which in law 

UnleB s the f> *° no ilvltod l*to 

, their mutual operation, the w 
^ , oWMU „, or no— end phenomenon^ 

the suh^eouve eno ^ ^ ^ ^ 

oaaw t he aooounteo for » Sato ana' , 

ttl. is the pheno^on of apohana e 
a3 will he seen at the P™P« -»-»*• 

«*tf«Ww*. * ***** ^ ^ 

3, Of. Chap.2 f Sec.tq-A. 
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Thus the Law of Contradiction or Apohana thrives 
on the primary category of dirrerence with refererjpe to 
the world of difference. Metaphysical unity cannot, there- 
fore, be achieved unless the element of difference is 
eliminated. Purification of vikalpa means the progressive 
elimination of the element of difference tagged on to it, 
and purity of Vikalpa, consequently, consists in total 
elimination of the dualistlc sense. It is accomplished 
exactly on the lines a determinate idea or Judgment is 
formulated. The self is basically contradictory to the not- 
self. Hence, in our spiritual judgment, the key-point of 
Sakta paraphernalia, e.g., "This is not the not-self, but 
the self, the former (not-self) is rejected and denied 
while the latter (self) is affirmed and realized. But the 
process of rejection and realization is not so simple as 
it would seem to be on the face of it. It requires a tho- 
rough and long progressive sublimation involving a hierarchy 
of stages and steps. In this sense it differs from the simple 
process of Apohana which includes only two steps. In other 
woras, by denying the not-self (this) as not-self the 
element of difference is rejected; am, by constantly 

T.A.V.,I,p # i87; also see p. 233 
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reaffirming the unity of the sell ('This' is In fact a 
self -manifestation) with the self (the Absolut*) , one 
comes to know ohself in his true identity. It is why inde- 
terminacy is said to be nothing but the immediate realiza- 
tion of the unity of Vikalpa with the self. This also expli- 
cates why a Vikalpa is adhered to for attaining the indeter- 
minate the Ultimate, and Justifies its accent on the admission 
of a purifying procession of Vikalpas. As to Vlkalpa-puri- 
flcatlon the'Sikta agrees with the Anava, hut the major 

difference that divides them is that the'sakta proceeds 

3 

unassisted with determinate Intellect. 

In order that determinate consciousness may return 
to its original nature as pure indterminacy, the vikalpa, 
as already suggested, is subjected to purification. The 
vikalpa at issue is 'I' (aham), which on empirical plane 
is confused with the psychophysical complex, i.e., not-self. 
Through constant and processive purification the wrong 
emphasis is weeded out and confusion removed. The process 
of purification, that ranges from the point of obscurity 
(Asphutatva) to the' pyinn a ole of patency (Sphutatamatva) , 
consists mainly In bringing about a qualitative change 



T.A., 1.219. 
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Thus the Law of Contradiction or Apohana thrives 
on the primary category of difference with reference to 
the world of difference. Metaphysical unity cannot, there- 
fore, he achieved unless the eleaient of difference is 
eliminated. Purification of vikalpa means the progressive 
elimination of the element of difference tagged on to it, 
and purity of Vikalpa, consequently, consists i„ total 
elimination of the dualistlc sense. It i s accomplished I 
exactly on the lines a determinate idea or Judgment is I 
formulated. The self l 3 basically contradictory to the not- 
^self. Hence, in our spiritual judgment, the key-point of 
takta paraphernalia, e.g., .This is not the not-self, hut 
the self, the former (not-self) i 3 rejected and denied 
while the latter (self) is affirmed and realized. But the 
process of rejection and realization is not so simple as 
it would seem to be on the face of it. It requires a tho- 
rough and long progressive sublimation involving a hierarchy 
of stages and steps. In this sense it differs from the simole 
process of Apohana which inciuo.es only two steps. In other 
woras, by denying the not-self (this) as not-self the 
element of difference is rejected; and, by constantly 



I . craft srqqqTrtpf fq^cqfq ^r^m v^<nT*»ST- 

T.A.V. , I, p. 187; also see p. 233 
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reaffirming the unity of the sell ("This' is in fact a 
self -manifestation) with the self (the Absolute), one 
comes to know onself in his true identity. It is why inde- 
terminacy is said to be nothing but the immediate realiza- 
tion of the unity of Vikalpa with the self. This also expli- 
cates why a Vikalpa is adhered to for attaining the indeter- 
minate the Ultimate, and justifies its accent on the admission 
of a purifying procession of Vikalpas. As to Vikalpa-puri- 
fication the 'Sakta agrees with the Anava, but the major 
difference that divides them is that the'sakta proceeds 
unassisted with determinate intellect* 3 

In order that determinate consciousness may return 
to its original nature as pure indterminacy, the vikalpa, 
as already suggested, is subjected to purification. The 
vikalpa at issue is f I f (ahain), which on empirical plane 
is confused with the psychophysical complex, i.e., not-self. 
Through constant and processive purification the wrong 
emphasis is weeded out and confusion removed. The process 
of purification, that ranges from the point of obscurity 
(Asphutatva) to tiie pyinnacle of patency (Sphutatamatva), 
consists mainly in bringing about a qualitative change 



T. A., 1.219. 
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(GunantaracUaana) in the attitude gradually . This qualitative 

change is not in the opposite direction and simply consists 

in spiritually improving the quality of each preceding 

determinate stage into each subsequent one. The spiritual 

improvement of the quality means that it accentuates the 

emphasis on the indwelling character of that ideality not 

as divorced from the reality hut as part ana parcel of 
1 

that reality. Since purification is a progressive affair, 
the gradual transition from one stage to another must 
involve gaps. But these gaps are not allowed to "be distu- 
rbed by adventitious factors; for, the transition is so 
quick and mechanism of progression is so geared up to that 
effect, that the extraneous elements generally fail to get 
a breathing space and hence there is little chance for their 
intrusion.^ 

Constant reflection upon and a growing awareness 
of the true nature of the self is the only means that is 
resorted to. The influence of the Buddhist doctrine of 
momentariness is a point, a student of the Krama system 
would do well to mark. Both of them regard vikalpa or 



T.A.V.,III,p.2 
T.A.V,III,p.2 
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^ conation as costive ana ******** 
2 natur*. U a funda^nta! ««™ *,t*an 

J e Bu ddnls» — occults — - 

continuant ^ ^ — ^ I^e 

do no, ^ * prsss - ~ - ~ 

1* au — «. - - - ; t;: ; 

„„ .e^ a * ^Xaase U, also — «• « 

telng s In anolner postulate of «- t. *« reality la 

Ita dlffsrant l*plioatlons. This Wlnss 
vinetlc, of course «!«■ different i»P 

fortt . Mt or deterKdnac,, a determinate —»* of cosnl- 
tt on. in session to o*e r detente Inatanta. n-W 
tne course of this procession, tna purified 

te mother seW-s^ ««« ^-° n ° f 
. oo^lUve »,ant slvins rise to ano»er similar 
^ «» process so- on tUl collet* purification 1= 



nltnnn. ffWWW *«f*w«« « 

T.A.V.,II!,PP.2- 3 ' 



2. 



T.A. 4.3. 
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of causation, that an effect keeps always in line with its 
cause, has also helped him hold such a view, 1 Owing to 
the casual tendency to produce the similar, the emergence 
of dissimilar is generally rulud out. Consequent upon the 
growing superiority in quality and excellence in per severance i 
the purificatory process involves in all the following six 
stages a vikalpa is required to pass through 

(i) the obscure (Asphuta) , 

(ii) the tendency toward patency { Sphutata-bhavi) , 

(iii) the patency in process of emergence (Prasphutan) 

(iv) the patent ( Sphutitatmaka) , 

(v) the highly patent ( Sphutatar a ) , and 

(vi) the perfectly patent (Sphutatama) • 

If we penetrate deeper, the transition from 'obscurity' 

to 'tendency toward patency 1 is not absolute, Instead there 

happens to be five Intervening stages. These five stages 



T.A.V.,III,p.3. 

2. fq^c^t m srt^t i 

^^e: v$-z<n*iT*r a*^d<^ Pd^iw; i 
m: Vfrz^xt ztr^ ^z?rqt i 

T.A. 4,4-5, 
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may be enumerated as under :- 



(i) disappearing obscurity (Bhrasyad-Sphutatva) , 

(ii) slight or a little patency (Isat-Sphutatva) , 

(iii) shot-up patency (Amkurita-Sphutatvaj, 

(lv) mellowed or matured tendency toward patency 

( Asutrita-Sphuta-taratva) , and 

Cv) perfectly evident tendency toward patency 

1 

(Udgacchad-sphutatamatva) . 

These intervening stages are ex hypo the si common to all 
transitional stages. Of all the primary six stages the 
perfectly patent ideality (vikalpa) is as good as indeter- 
minate ideality itself. Because it leaves no room for 
further purification ana absolutely curbs the rise of oppos- 
ing mentals. Hence, pure determinacy is identified with 
pure knowledge 6uddha-vidya) and is obviously en route ^ 
to immediate awareness, the climax of 'sambhava approach. 



' T.A.V.,III,pp.5-6. 

T.A.4,6-7. 

It is to be regretted that the Krama authors have not 
gone beyond that presented above to explicate their exact 
notion of each stage in course of vikaloa-( contd. . . .) 
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ll-A (II) BHARTRKARI AS TKE ORIGINAL AUTliQR OF TKE BASIC 

IDEA : HIS ^ABDA -SAHARA AND / SABDAPURVAYOGjl VIS-A-VIS 
VIK ALP A -S AMSKARA 

We find an analogous scheme worked out in Bhartr- 
harl's system. In a sense hi3 concept of 'Sabda-Sainskara 
(purification of the word) as tiie underlying process of 
Sabdapurvayoga anticipates the Krama thesis of Vikalpa- 
Samskara (purification of mental constructions). It may be 
surmised that the twin theses, viz., the Buddhist doctrine 
of Momentaniness or instantaneous being (Ksanlkavada) and 
the Grammarians' idea of verbal pur if icatioru(SaMa-samskara) 
served as the inspiration for divining such a course in the 
Krama system. The first debt has been acknowledged by the 
Krama authors as seen above and regarding the second they 
are reticent. But keeping in view the vast familiarity the 
Krama authors display with Bhartrhari's system and the 
massive influence exercised over the former by the latter, 
the enquirer 1b convinced that even here Bhartrhari has taken 
the lead. 



(contd. . . .(2) ....) purification. Needless to say 
that vikalpa-purification is achieved through a 
recourse to sattarka and an inevitable element of 
- Saktipata. But, the fact remains that these stages, 
as such, have not been expatiated upon, 

1. This equivalent is given for want of a better 
word. 



According to Bhartrhari, the phenomenon of krama 
(succession) takes its root when the One becomes many, 
the One projects Oneself into many. This process of self- 
enlargement is bound to be sequential. Whether, therefore, 
we begin the journey of self-discovery from the world of 
things or of words we reach our final destiny - the 
principle of unity, the Word. 

How, after all, to realize back the Real self ? 
Vaiyakaranas prescribe a kind of meditation, technically 
called 'Sabdapurvayoga, through which we ascend from lower 
levels of consciousness to the higher and still higher levels 
thereof until we reach the final one, the Sabda. It has 
been, therefore, laid down in unambiguous language that, 
the purification of the word is the means to the attainment 
of the supreme self. He who knows the essence of its( word's) 
activity attains the immortal Brahman?- Here in this process 
the gradualness i s Implied but not emphasized, whereas, in 
the Kraraa system sequential character of the spiritual 
voyage is emphasized. Of course, there too the succession 
does not interfere with the ultimate character of Reality, 
except that it is related to the mode or procedure of the 
salvation and the kernel of our mundane existence. Thus the 



Hf^Rq^RQttraaq^ i 



Vak., 1.131 
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two systems disagree in their respective emphases and not 
fundamentals. Below in footnotes gome of the passages, 
which deal with the concept of Vagyoga or Sabdapurvayoga 
are quoted from the Vakyapadlya. 1 All of them contain a 



I. ( a ) ^ Sttf fTfarTf^ : ftmn*|TU*& I 

^sr^t wife sM'^a i vak., 1.20. 

(Vrtti. on VaK.1.14) 

(c ) tit "^qffr (To Gtvff w-wrfswr*^ ^f^sni^n* snf?f 

W 8$fa*RfWW 1 Vrtti on vik.1.14 
StTf^flfn I Vrtti on Vak. 1.131, 

ZfTfaTfaT^ I^WTW; I Vrtti on Vak. 1.142. 

These quotations are taken from Prof . K.A.S. Iyer's 
paper entitled "Bhartrhari on Vyakarana: As a 
means of attaining Moksa " (The Adyar Library 
Bulletin, the number and year not given, reprint 
supplied by the author.) The present study is in 
general indebted to the said paper. Also see 
B.S.S.,I,pp.383-34. 
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reference to the attainment of union with the bare, intrin- 
sic, inherent and trans-sequential word, the Pa&yanti, 
Pratibha or PaTaprakrti. In addition, they all a^e prone 
to recognize stages in the process. In his commentary on 
1.14, Vrsabha actually says : sjfjVq w ^tUT"^! 
^T^RT? • r ^ iQ elimination of sequence (Krama-Samhara) 
is a prerequisite of realization of the self as one with 
the ultimate reality. ^Sabdapurva-yoga marks out the whole 
process, through which the perception of diversity and se- 
quence in any form is removed and the mind is concentrated 
on one unified object necessarily leading to the attainment 
of unity with it. 

There are probably two stages in the process. The 
realization of the pure form of speech leads the aspirant 
to the attainment of pratibha or Pasyanti-- the inchoate 
primal source of all subsequent differentiation. And then, 
the aspirant goes from Pratibha or Prakrti to Para Prakrti, 
the Absolute. But whether it be Pratibha, Prakrti or Para 
Prakrti, it is only through 'sabdapurvayoga, and not mere 
knowledge or the ^use of correct verbal forms, that we can 
attain it* 'Sabdapurvayoga is the must # 



Vrtti on Vak. 1.131. 
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From all the aaove references and extracts flows 
the obvious conclusion that 'sabdapurvayoga or Vagjfoga is 
a kind of meditation aimed at elevating the level of 
consciousness to its apex., i.e., Sabda. Total want of 
diversity and succession of any brand is the most salient 
trait of this Yoga. We can justifiably compare the notion 
with that of Sattarka in the Krama system iwhich, too, is 
characterized by aseity, that is, the absolute absence 
of even the barest outline of differentiation. This point 
has been emphasized, in particular, In the Vrtti on the 
Vakya-tiadlya- 1.131, by quoting three verses from some 
earlier source. 1 It points out ae&XttG the four steps 
underlining the process of 'sabci a purv a yoga, namely, the first, 
rising above the level of Prana; the second, taking the word 
to the mental plane; the third, cutting the knots of 
differentiation and multiplicity in the form of nescience 
and ego -sense, and the fourth and final, realizing the 
inner effulgence, i.e., the Absolute, unitary Word that 



1. SPRf^fEST 5 ^ ST^KTrq tqEtfw; | 
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1 

is the Inmost being. 



11-B. PRINCIPLE OF RIGHT LOGIC ( SATTAKKA) 



The nuch exalted purification of logical construc- 
tion is accomplished through the instrumentality of Right 
Logic (Sattarka) which like Sajhkhya f s Viveka consists in 



1 # An analogous scheme has been chalked out by Jainas in 
their doctrine of Gunasthana vAiich contains fourteen 
stages of spiritual emancipation and constitutes the 

process of self -revelation. But this enquiry, however, 
is not immediately concerned with the same; because JJi 
the first place, the Krama theory of 'Saktopaya or 
Vikalpa-Samskara does not betray any sign of indebtedness 
to the Jaina doctor ine, and nor in the second place, does 
it bear close resemblance in details. The only reason 
behind attending to it, here, is to point out that there 
are other systems which believe in gradual awakening, 
and propound a graded cognitive approach. This may, 
however, would suffice to know that the journey from 
An tar at man to Paramatman is traversed through the 
medium of moral and intellectual preparation which 
purges everything obstructing the emergence of perennial 
and potential divinity. "The fourteen stages of spiritual 
evolution, technically known as Gunasthanas, may be 
subsumed under the following heads 



(1) Dark period of the self 
prior to its awakening - 

(2) Awakening of the self - 
Fall from awakening- (a) 

(b) 

(3) Purgation - (a) 

. (to) 

(a) 
(to) 
(c) 
(d) 



(4) Illumination - 



(contd. . 
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isolate th. o-ftfl ft- *.t is useless and is, therefore, 
t„ be rejected. It is SattarKa teat pronounces supremacy 
of self-revelation 1* the face of the not-self en^loptos 
our total personal^,; ana, therefore, by eliadnattne the 
element of « eliminates the interplay of 

difference. The essence of M*t Loelc lies In reflective 



tS ) Dark period post- Fell to the first or the fourth 
L 1 iilumination - Gunastbana. 

(6 ) unitivellfe- W 

«*. ■•fSB^^S? SSdlnleistSSl^Siference 
!ft&J!353! S 'lS lt.l,PP.2«-42. Also 
feeflSifes^'jalna MlU."^; ^SSSiJS ' 
pp.Wsa. 0J^jgJ-J^«3,TSf, entered 

into'tae SSJGlwS* «- destined for final 
realization. 

It may also be noted, there Is also a state beyond 
these as Slddha State^ »Uj ate of self _ 

nnnaraha / Sakti which not only purge 3 hut also 
the anugrana. *" t^c^s is analogous, from one 

divinizes the soul. The P™ 0 *^ & » of a 
point of view, to the process of first ^1^^, 
Prthagjana into an Arya already in the him dowl 

f^JStfS*!**. tf a Stat? S SrS and spiritual 
to the wheel of life, xx> a s a comparable to 

freedom. From another point of view, 1* is ™» " 

( contd ) 
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i 

■ nf one' 3 unity with the transcendental self, 
awareness or one a U11J - ujr 

tiftfiMfltlve knowledge ^ maJC ' K3 » iie 
Sattarka excels ratiocinative 

apex of yoeic intuition. 

ki-h, of spiritual lo 6 ic probably 
Sattarka as an emblem of spix 

eni0 ^ an indent 3 *s - E—rW*. " "* 

laree 1 „ut was later include* th- ^ ^ ° f 

K^a a S ste m * pa*— *> 

to —in* - unoann, aanaa o, ^stance 

^ confute* to universal aocXa^ it Uas .n as * 
3plrit ual ni*»» system sues as Trl^r. 



etc? 



■ f* 3.3.V.CV, X.B5 

™ X 106; Jayaralfca interprets . W*T« *f^ rf ' 

SHU* «TW» 1 W: ' T.A.V.,I,P.160 

3. «: ^"-rRTf^swfrf^W* ' 

We!"*"*" ""I* " T.R.U.KH)7.!7. 
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The indeterminate self -ideality becomes determinate 
due to its association with objectivity as its Bfl C faP ifc x 
content* In order that the touch with objectivity may 
finally and absolutely be eliminated so that the possibility 
of its recurrence is reduced to Zero, Sattarka is brought 
in. It strikes at the very root of multiplicity rendering 
it (multiplicity) barren for all time to come,* It is a 
product of an intellect surcharged with 'suduha vidyaTand, 

2 

in consequence thereof, it is self -recognitive in appearance 

Following up our analysis of the self from the not-self 

we arrive at a point where it is no longer necessary to 

pursue our analytic ef fort* This is called the climax of 

spiritual endeavour and is technically designated as 
- -3 

Bhavana — a state of absolute assurance and feeling of 
self -existence — $ whereby the hidden truth (asphuta) is 
brought to the focus of consciousness ( sphutataraa) . The 
delivery of truth is also accompanied by an achievement of 
mastery over one 1 s atmosphere and surroundings, so that 
everything one desires is at hand, then and there. The 
phrase •S arvak amadu^h am ' "brings out the harmony of Bhukti 
and Mukti. 

1. ^nTSTOTO iff ^Pr\ tfftftTl I j 
IHI^ S^oTfatft pRW. Ii T#A# 4#14 

T.A.V,III,p,12. ' 

3. sifo mvipn % ; Qfcvw&f fErr: i t. a. 4.14; ■ 

ep., M.V.T. 17.20 
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The logic (Tarka) is of two types 

(i) one that ts sinorply dialectical and polerafcal 
( J alpapray ah ) # and 

(ii) the other which is given to the discovery of 
truth (Vastu-nimaya-phalah) * 

In the former, truth is rendered secondary to polemical 
interests, while in the latter an enquiry into the nature 
of truth prevails over all others, even at the cost of so- 
called other things that do not fit in the strictly spiri- 
tual framework. The Krama makas a bold bid In bracketing 
all alien systems with the polemics, and claims its concept 

of Sattarka to be the only beacon light in the field of 
2 

true logic. Sattarka, apart from purifying the Vikalpas, 
helps one, in addition, find out a right type of spiritual 
discipline and guide. With re S p 3 ct to both of its functions 
it is recognized to be on a par with the Divixe Grace and is 
homologous with^uddhavidfa, 3 Divine Grace is an aspect 
of the ahsolutlc dynamism and hence Sattarka, by dint of its 



1. Cf., T.A.V,,III, p.19- also cp< 

T.R.(J.Kh) 7.38 

2. m. wt*w: «wf , s#TT^rtt^^r^;, ?fer fwT: i 

T.A.V.,III, Po 2Q 

3. ^fsf 1 ? S^fatfa 5fTq^ d^ - * 5ffcT I 

T.A. 4.34. 



"being an aspect or the power of the absolute, too, comes 

be * 

to L the same* And, thus, it is divine will and not caprice 

* * I 

that leads one to the correct guide . In esoteric parlance, 

the Krania teacher is presided over and guided "by Jyestha 

? _ - 2 i 

Sakti whereas others "by Vama. 

On the authority of the Kiranagama the rise of 
Sattarka may "be attributed to one of the two factors — 
(i) it may "be spontaneous and instinctive owing to the 
descent of the absolutic grace, orelse (ii) it may hinge 
upon the external source that includes both the preceptor 
as well as the scriptural discipline. Of these, the preced- 
ing is more primary than the following which serves as an 
instrument to its precursor? Technically, the spontaneous 
Sattarka is also named Yaugika, It is innate in the Samsi- 
ddhika* A 3amsiddhika teacher rules out the requirements 
of initiation or conacre tion etc. and, hence, the quality 



1 a fm%: ftfrw i 

Ibid* 35 

2. ^flWW TOTW tf«lf*3ETT ?#TPtT$t9T pfar:, 

T.A.V.,III,p.41. 
Also see, p.44, where Jyestha 1 s favour is depicted as 
most salubrious to emancipation. 

■ 

T.A. 4.41-42. 
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of |tia *no„led 8 e elude, comparison? M an 
vision dawns on U». a flash of self -motive introspection 
M1 nss home *. *ut». This finds its nearest parallel in 
Yoga-s Praties Jnana, and on the s* U~ it, too, has 
.sen styled as Pratihha Aena. 2 One, who has realised this 
wwl ls constancy accompanied oy a sense of self-reaUta- 
tl on even durins the orea*away oondition (Vyutthana) of 
Sanadhi. But the other type of 3attar*a, heins inspired 
by extraneous sources, is marked hy a spirits! profession 
^ accounts for the heirarchy of teachers. But in each 
oas e Sattarka has set for itself the task of drivins home 
tte soiritual significance of the pure and similarly the 
futility of the impure. The sane is characterised as «hya- 
Dasa-Visranti-Sanskara in mystical terminology. 



U CP. ^^f^W^*****' T.R.U.Kh,., 

and fa«si5s *hiw *TVt w t"w: I 

Voga-Vasistha, N irvana-Prakarana, 1.128-163-, Both 
the statements are taken from B.S.S. .I.p.256. 

^TfolTaT vf 1 T.A.13.146 

offt^i >etaw .... «** ^ 1,1 

Y.S.B.3.53. 

3< V.Bh.V., p. 51. 
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ll-B(I) SATT AKKA AS HAS SUPREME ASPECT OF THE SADANOA YOGA ' 

/ _ - » 
Saktopaya and for that matter the Kraraa system, in * 

this context, makes certain daring contributions in not 

only declaring the supremacy of Sattarka over all the limbs 

1 

of the yoga, hut also in confinding that this yoga has six 
articles 2 in the face of eight articles thereof in the ' 
traditional faith. 3 As a supreme article of yoga, Sattarka 
has come to he known as Una.. 4 bringing out its semantic 
significance in revealing the truth immediately, following 
discrimination between the spiritually valuable and the so 
superfluous, it should be evident from a comparative perusal 
that the Krama, in its admission of six parts, eliminates 
Yama, Wiyama and Asana and adds Sattarka making the total 
of six. And yet, the Krama develops a strange attitude in 
rejecting all other ancillary parts, as they are of little 



^T^t^Wm qr=T: II M.V.T.,17 3 8 

Quoted, T.A.V.,IlJ., 
P. 15. 

3. w^rra^Tom^^ I 

Y.S.2.29. 

Quoted, T.A.V., III, p. 15; also see p.93. 

5. Yama and Niyama h a v e also been omitted from Buddhist 

Tantras. See Kane, the History of Dharmasastra, V,69-70. 
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account being directly involved in the cause of self- 
revelation. It is a pity that we have not been fur-pished 
with full details about Saiva deviations from and improve- 
ments upon the Patanjala doctrine. In fact, Abhinava dwells 
on the eightfold yoga instead of the six-fold one. According 
to Saktopaya, however, Yaraa, JNiyama and Asana are completely 
irrelevant as their exclusion from the yogic scheme would 
testify. Similarly Pranayama which is related to physical 
faculties 3s of little avail because the supreme awareness 
happens to he trans-physical. 1 Pratyahara, too, is puerile 
since it consists in the giving up of their objective pursuit 
by the senses and in their following the course of the mind 
which is fixed upon a particular object imaged within. The 
whole proposition is absurd, for it cannot bring about spon- 
taneously self-realization, as Saravit is all -pervasive and 

cannot be circumscribed within the confines of a oarticular 

_ 2 

point of space. Even if we want to abide by the yoga's 
rnaxim that the last three parts are more conducive to grasping 
the truth because they are much closer to it than the first 



i. ^sU-p^T vtw&i fm^ft I 

T.A.4. 89-90. 

i 

T.A.V.,III,p,100 

3. wwft <bN: i x.b. 3.7. 
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five, the argument would not work. By propounding Sattarka's 
supremacy it is automatically presumed that all the three. 
e.g 0 , Dharana, Dh*(yana and Samadhl are reduced to a secondary 
status,, 1 In view of Sattarka's being the sole instrument, 
their relation to pure awareness is a mediate one. 2 The only 
logic that may he advanced in support of the admission of 
the variety of steps in a yogic pursuit is, that they 
ultimately have a derived status and "borrowed justification 
in th it they erect the sub -structure of the final upiya 
and, in themselves, the preceding strengthens and builds 
up the following. w Otherwise the ever-pure awareness 
cannot he subjected to treatment for achievement of exce- 
llence. These may, however, he related to the determinate 
ideality and its progressive purification. An illustration 
would make the point clear. A student, who is being earnestly 
taught a lesson, finds it difficult to grasp it unless he 
applies his brain. And there are grades of understanding. 
Similarly, before self -awareness may dawn, it demands 
necessary exercise in self-reflection. Thus, as repeated 
time and again, reflection involves grades and stages and 
they, in their bid, call for treatment for excellence. 



1, See, for details, Abhi., p. 537. 

T« A» ,4*95 
Ibid. 96; also see 4.105. 

4. wwf»iW*flH «wrc^^ ^fftrarrcig IXVlt- 

T.A.V. , III. o. 308: also see T.A. 4.104. 
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1 1 -C . CODE OF INTEGRAL AND INSTINCTIVE WORSHIP : 
KALPITARCA-DYANAD/iRAH 

It is in the same strain that the Krama thinker 
looks down upon the ordinary forms of worship as spurious 
and artificial (Kalpitarcac^imad^ah) • He summarily rejects 
them for the same reason for which the secondary aspects 
of the yoga were deemed meaningless. The Krama develops 
its own code of integral and instinctive worship as against 
the psaudo-one. It is "because the Krama does not "believe 
in make -"believe religious services and, instead, enjoins 
those wherein the truth is assured from the very "beginning. 
The sphuta vikalpa, which we arrive at when the process of 
purification is over, is temperamentally averse to duality 
and, therefore, spiritually most congenial. While the 
purification may comprise the similar stages throughout the 
course of spiritual progression, the technique adopted in 
each case varies. Thus the consecration (Snana), purge 
(Suddhi), adoration (Arcana), oblational rite (Koma) , 
meditation (Dhyana) and reciting the name (Japa) etc., all 
become important with a view to embarking upon the difference- 
sterilizing mission. 1 These simple words taken from our 
day-to-day religious language are charged with technical 



T.A. 4.114-15. 
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connotation so that they become the vehicle of the system' 
philosophy of religion ana divine worship. For instance, 
consecration or holy bath is not one we take with ordinary I 
water but something fundamental ly different. The smearing 
of body with white ashes is what is meant by a bath. Each 
word here is pregnant with esoteric richness. 1 The world 
of objectivity is completely absorbed by means of knowledge 
survived alone by the subjective consciousness of the same. 
Thus the principle of subjectivity is the sole residue. Ho] 
the means of knowledge acts as fuel, because it reduces 
the external object to nihility which is another way of 
saying that the object stands burnt to ashes. Now these 
ashes, the net resuduua, are symbolic of the subjectivity. 
It remains for the aspiring individual to immerse his body 
in these ashes, which implies subordination of limited in- 
dividuality to and subsequent submergence in the Universal 
Self. Likewise, the purge ('suddhi) is accounted for by the 
curb on the dualistic consciousness in an effort to bring 
the differential consciousness, the impurity, in line with 
the truth, the purity. 2 The supreme Krama ideal of worship 
has been set up^the Vi jnanabhiar a v a 3 which rejects the 
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aspects Include Cara, Rava, Caru and Mudra. Oara is the 

observance of established practice in the system^CSai^acara)* 

Rava is the reflective movement of thought (Vimarsa). Caru 

comprises the primary and secondary substances required by 

the practice in question* And Midra is a specific physical 

posture one undergoes in order to realize one's absolutic 

2 

essence in body etc. Really speaking, the basic Mudra is 
included In Rava* Of all these four aspects, Rava occupies 
a place of the highest prominence and toe rest are motivated 
so as to help realize its effect fully. The supremacy of 
Rava means that the self -re flection is the ultimate form 
of worship, every thins else being the decorative paraph er- 
nalia* Thus, it would appear, the concept of fourfold 
worship does not violate the spirit of the Krama doctrine 
of self -adoration ( Atma-pujana) . 
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Tl- D. R,-:AL JAPA ; CONSTANT REFLaSGTIVS AWARENESS OF SELF 

pi via m 

After Puja comes the Real Japa ( Vastava-Japya) . fc 
Telling one's beads or mattering names is not Japa. But, 
whatever a yogin, who has visualized the real nature of 
consciousness as self -awareness, speaks out, becomes Japa. 
Because in it remains embodied his constant reflection over 
self -divinity. Similarly, the real meditation (Dhyana) 
consists in apprehending ana concentrating upon the objects 
of perception as well as those of introspection as essen- 
tially Identical with awareness pure and simple; because, 
the yogin realizes within himself the authorship of five 
acts generally ascribed to the Absolute. 2 Home, the obla- 
tional rite, likewise, consists in offering the oblation 
of Sensa in the fire of consciousness 3 . Thus, each of 

these various forms of spiritual worship bring the sense 

4 

of self -attainment into bold relief. 
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ll-D(I) THE SPIRITUAL RATIO N tf g OF WORSHIP jjgD JAPAjgTC . 

Why after all, a question may be asked, do ea the 
Krama propound a variety of ways like Japa etc., to achieve 
the same result, -i.e., purification of Vikalpa? The system 
picks up two illustrations to answer the question. It says, 
when a horse moves on an uneven land, it has to adjust its 
speed and direction according to the dictates of the horse- 
man keeping in viSw the demanas of the land. Likewise, the 
supreme dynamism, by definition, manifests itself in numerous 
ways that defy determinism on their part. The aspirant is, 
therefore, required to fine out the most effective w/hSesa 
the spiritual redressal of worldly ill and facilitate his 
identification with the Godhead in the shortest possible 
tlme.l Japa etc., are thus the outcome of spiritual pragma- 
tism, hiven otherwise, while looking in a mirror his face 
time and again one is never tired, instead, he feels over- 
joyed finding it is the reflection of his own face. The 
analogy may be profitably extended to the point in question. 
Dhyana, Pujana and Japa etc., they all behave like individual 
mirrors where one finds himself imaged in the form of the 
Divine or Self -absolute. And by encountering this fact 
frequently it becomes easier for him to secure the beatific 
vision for ever. ? 

1. T.A. 4. 205-6. 

2. Ibid 4.207-8. 
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MANTRA AS SKLF-R£V£LATION 

Only one observation remains to He made in this 
connection. Whatever the form of worship, it is never 
complete unless it is accompanied by the usage of Mantra 
or the sacred syllable. But the difficulty is if Manteas 
are thought to be different from awareness, it would be 
difficult to maintain the worship as identical with self- 
experienoe. Ana, in case they are not different from self- 
awareness, their separate injunction proves enigmatic *et 
the fact remains - the worship must accommodate Mantra, 
According to Vaktopaya, the doubts in this behalf do not 
go a long way. Because ifiantra in its true form la identi- 
fied with the ultimate speech (Para" Vat) which is identical 
with self -revelation (aham-pararaarsa) 1 . This inner self- 
speech constitutes the quintessence of all the Mantras 
which, without it, remain impotent. Hence the ultimate 
speech is designated as Mantra-Virya. One, who has realized 
this fact, automatically employs self-revelation while 
performing true worship, making the whole expression look 
tautological-. No problem is created, because then Pujana 
and Mantra, in a sense, become homologous. On the other 
hand, even if one, who has failed to realize this basic 
trutn, employs Mantra, it is bound to falter; since a 
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explicated by the Mai ini-vi j a y ot tara- tantra in its 18th 
chapter, according tc Abhinava 1 . His account of this aspect 
contains certain extremely "bold and significant observations 
that lend a wider perspective to the entire metaphysical 
fabric of Saktopaya* Let us see, in brief, how. 

The Krama author does not purport to deny the fre- 
quent references to purity and impurity in our routine 
behaviour. What it contends is that these do not constitute 
the nature of reality. The decision that it is pure or impure 
and whether it needs be honoured in action or discarded 

2 

belongs to the subject and not to the 'thing 1 or reality, 
because in its nature a thing can never forsake its original 
character. Be it reason or scripture, neither can envisage 
a change in the original nature of a thing either positively 
or negatively. In the case of reason, whatever method and 
object we resort to for purifying a thing, the fate would 
not be different because even the object whose assistance 
we have sought cannot leap over its own shadow and must have 
limitations of its ov.<n nature. In the case of scripture we 
are confronted with a further difficulty that what is 
enjoined by one scripture is contradicted by another, and 



i. m to: w^rr? q^s^^is'wr^ i t.a. 4.213. 

M.M. 7. 
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the person concerned Is in a fix to decide which way 
he should go. The suggestion that the 'Saiva Scripture 
should prevail over the Vedic one is wrought with mis- 
givings, because there is no reason why its opposite 
should be totally ruled outl In fact, both originate from 
the single source, the supreme agent. 2 The only reason for 
two simultaneous opposing scriptural positions about one 
thing is that they are addressed to different sets of peopl' 
(Adhiiari-bhedatJ. Since, after all it t a human wisdom that, 
decides which set of people one belongs to and consequently 
which scriptural injunction is applicable to one. The 
injunction and negation both, as such, lose their absolute 
value and fall in line with the deciding intellect Samvi t) . 
It is, therefore, again the field of freedom of one's 
thinking to which both the categories of empirical under- 
standing are subordinated 3 , and may even b e ignored if he 
so chooses, in f a ce of such a dictating thinking, we can 
talk neither of purity nor of impurity making the confusion 
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worse confounded, as there is no third category apart from 
purity and impurity and/or predication and negation. There- 
fore in view of the final authority of consciousness, it 
is much safer and rationally expedient to conclude that 
anything that is remote from consciousness is impure and 
may he negated or rejected, while the thing that does not 
entertain this difference is pure a nd may he enjoined or 
predicated. 1 Moreover, in the cosmic context everything, 
ultimately, appears to be a form of supernal consciousness; 
hence, what is seemingly impure is finally otherwise. Thus 
it "boils down to this that a watertight distinction is 
logically untenable. This may, perhaps, also explain the 
fact, why a yogin sometimes seems to "be acting in such a 
manner as outrages social decorum. Because the apparently 
antisocial "behaviour, too, is in the ultimate analysis, an 
expression of the "basic consciousness. And such a practice 
is undertaken with the sole motive to test the extent of 
one's identification with the reality? This purity and 
impurity with respect to the objects of our discourse are 
not absolute notions. The same thing may appear differently 
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to different persons in differing contexts* "because it 

is pramatrdharma and not vastu-dharma. It is Praijati who, 

according to his own equipment, finds out what is pure or 
1 

otherwise. 

■ 

In this context an interesting question has also 
"been taken up. Think of a situation where two opposite 
alternatives are placed aide "by side by two scripture s f 
one of them being a liaiva and other a Vedic one, vtfiat should 
be one's natural preference, because after all it is a 
Fraraatr-dharma, In such a oon t ingenc y, the Krama system 
subscribes to the general 'saiva attitude which puts state- 
ments coming from the human being, seer, deity, Druhina 3 
Visnu and'siva in successive superiority which establlshas 
authority and prevalence of each subsequent source in 

comparison to preceding one, should such an eventuality arise, 

2 

Its vice -versa is not attached any credence. 

Although the Krama upholds the view that the 
entire scriptural literature has proceeded from the 
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Absolute so as to provide a chance to every sector of 
agonizing humanity for self -redemption, it staunchly 
supports the stand that the scriptures, preached by the 
Lord, fall into two categories - one with the monistic 
acent and the other with the dualistic. Out of these 
the 1>aiva Scriptures .loin the first group, while the Vedic 
the second. Such a distinction is in tune with the pheno- 
raena of limitation and liberation that account for the 
dualistic mundane existence and its transcendence respect- 
ively. Since the world of duality has to be pierced through, 
the superiority of unity-divulging scripture becomes 
self-evident .1 However, the Krama ardently feels that each 
injunction of all the scriptures is valid in its place 
because it concerns people of varying strata. One is Justi- 
fied in refeiring to other scriptures only when his own 
S uiding discipline is silent on some particular point. In 
this, one should exercise care and should always go to 
allied creeds first and then to those which are not so. 
But if his scripture does not warrant it, he should avoid 
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such adventure, because a tantra is distinguished only 
on the basis of what it preaches for practice. 

1 1 ,1, nrriT-n — ™»» *™™ S * STE * S 1 * A " ALYSIS 

Og 1H3 TRADITIONAL KRAMA ATTITUDE 

The characteristic doctrine, however, of the 
Kraua system continuas to regard both duality and non-duality 
as non-essential, since even unity or non-duality can be 
spoken of only in comparison to duality. 2 This, in a sense, 
acts as a distinguishing feature when contrasted to other 
systems. Accordingly, the SiadhWs^isim with its dua- 
lize leanings enjoins phallous-worshlp (Lihga-Bija) and 
the Kula with its monistic accent prohibits the same, 
W hereas the Krama pleads indifference since in the context 
of absolute unity both are irrelevant, 3 It must be kept 
in view that, according to the unani^us belief, the Krama 
of all the cognate creeds is the nearest to the Trika, so 



«p^eq^T2n' sr^^W^^ 1 T.A.v,in,p.282 
l&tffaffiffQ^ jwft wftftft i t. a. 4.254-55 

W *<W3 crf«if«SftPsM I lbid.4,256-57. 



